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Introduction	
	
Olumide	Popoola	is	a	German	Nigerian	author	whose	works	vary	in	genre	from	short	
fiction	to	poetry	and	theater.	Popoola	was	raised	travelling	between	Germany	and	Nigeria	with	
her	German	mother	and	Nigerian	father,	but,	since	leaving	Germany	in	2002,	she	lives	in	
London	and	teaches	undergraduate	Creative	Writing	classes	at	Goldsmiths	University	of	London	
(Deutsche	Welle).	She	attended	East	London	University	to	complete	a	Master’s	Degree	in	
Writing:	Imaginative	Practice	in	2009;	after	receiving	her	Master’s,	Popoola	stayed	at	the	
University	of	East	London	for	her	PhD	which	she	completed	in	2015.	Despite	having	been	raised	
in	Germany,	Popoola	writes	in	English,	citing	the	fact	that	her	everyday	language	is	English,	so	it	
“is	the	sensible	choice”	(Layne).	In	an	email	interview	with	Dr.	Priscilla	Layne,	she	states	that	
because	of	the	lack	of	interest	in	creative	writing	by	Afro-German	authors	in	Germany	as	she	
was	beginning	of	her	career,	it	made	more	sense	for	her	to	begin	her	career	elsewhere;	
however,	despite	writing	in	English,	her	earlier	works	were	all	published	by	German	publishers.	
Her	first	published	work,	this	is	not	about	sadnesss	(2010),	was	written	originally	as	her	
Master’s	Thesis	in	Creative	Writing	and	was	edited	by	Sharon	Otoo,	a	prominent	Afro-German	
writer.	Her	second	published	work	is	a	short	play	entitled	Also	by	Mail	(2013)	and	was	also	
edited	by	Otoo.	The	last	work	that	will	be	discussed	in	this	thesis	is	a	collection	of	poetry	
published	in	an	anthology	of	works	by	people	of	color	in	Germany	and	their	experiences	
entitled	Arriving	in	the	Future	(2014).	Popoola’s	more	recent	work	are	two	novels:	Breach	was	
co-written	with	Annie	Holmes	and	published	by	a	British	press,	and	When	We	Speak	of	Nothing	
(2017)	was	published	by	a	Nigerian	press.		
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Each	of	her	works	highlight	aspects	of	her	identity	as	a	queer,	young,	Afro-Nigerian	
woman,	and	she	is	very	open	in	interviews	about	the	influence	that	the	intersections	of	her	
identities	and	her	location	have	over	her	work.	Some	of	her	experiences	as	an	Afro-German	
woman	can	be	seen	in	Also	by	Mail	as	well	as	her	more	specific	entanglements	with	Nigerian	
culture.	Her	interest	in	Yoruba	religion,	which	is	also	prominent	in	her	newest	novel,	When	We	
Speak	of	Nothing,	is	also	used	as	the	center	point	of	her	play.	Her	identity	as	a	queer	woman	is	
explored	extensively	in	this	is	not	sadness.	Her	play,	novella,	and	poems	are	all	very	centered	in	
place.	Her	experiences	living	in	London,	Germany,	and	Nigeria	are	all	present	in	these	works	as	
well	as	her	other	works.	In	this	project,	I	will	trace	the	occurrence	of	ghosts	and	hauntings	
within	Popoola’s	three	earliest	works	(written	between	2010	and	2014)	in	order	to	argue	that	in	
Popoola’s	work,	ghosts	and	hauntings	occur	whenever	trauma,	specifically	post-colonial	
trauma,	goes	uncommunicated	and	unrecognized.		
In	order	to	really	understand	Popoola’s	work,	one	has	to	have	a	grasp	on	Afro-German	
culture	and	history.	Popoola’s	participation	in	the	Afro-German	community	represents	a	huge	
influence	in	her	writings,	and	she	has	worked	closely	with	many	Afro-German	artists,	including	
writer	Sharon	Otoo,	musician	Edward	Maclean,	and	many	actors	in	order	to	use	her	work	as	a	
means	of	communication	between	herself	and	the	world,	and	a	way	for	her	to	give	back	to	the	
Afro-German	community.	This	community,	while	widely	unrecognized	throughout	the	world,	
has	a	long	history	beginning	with	the	German	colonization	of	Africa	in	the	mid-19th	Century1.	In	
their	book	Black	Germany,	Robie	Aitken	and	Eve	Rosenhaft	outline	the	history	of	blacks	in	
																																																						
1	German	colonization	in	Africa	began	with	the	protectorate	German	Southwest	Africa	(now	Namibia)	in	April	of	
1884—Togo	and	Cameroon	were	annexed	in	July	of	the	same	year.	Germany	then	expanded	to	German	East	Africa	
(now	Tanzania,	Rwanda,	and	Burundi)	in	1885	(Stearns).	
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Germany	from	this	migratory	first	generation	through	the	modern	day.	They	identify	the	first	
generation	as	people	who	came	to	the	country	before	1914,	and	I	will	refer	to	this	generation	
Africans	in	Germany,	as	the	members	of	the	community	were	not	German	nationals,	but	
Cameroonian	tribesmen	who	were	brought	or	sent	to	Germany	as	students	and	apprentices	
and	planned	to	return	to	their	homeland	at	the	completion	of	their	education	(Rosenhaft	and	
Aitken	23).		
After	the	First	World	War,	the	dynamics	and	demographics	of	the	black	community	
were	changed	forever	as	a	result	of	the	French	occupation	of	the	Rhineland.	This	occupation	
was	crucial	to	the	development	of	a	permanent	community	of	Black	people	in	Germany	due	
primarily	to	the	presence	of	African	soldiers	who	had	been	conscribed	into	the	French	army2.	
These	soldiers	began	relationships	with	German	women	during	their	tour	and	many	of	these	
women	had	children	as	a	result	of	these	relationships.	Children	born	to	women	and	African	
soldiers	were	considered	to	be	wards	of	the	state,	since	their	parents	were	not	married3,	and	
were	named	Rhineland	bastards.	These	children	were	almost	always	raised	without	their	
African	fathers,	because	the	soldiers	were	not	usually	able	to	remain	in	Germany	after	the	
French	army	no	longer	required	them	to	be	there.	This	generation	is	considered	the	first	
																																																						
2	These	soldiers	were	from	the	French	colonies	in	Africa.	France	primarily	colonized	the	northern	territories	Africa,	
which	are	primarily	Muslim	countries.	These	soldiers	were	from	Africa	and	were	considered	Black	in	some	
imaginaries,	but	there	has	been	a	longstanding	debate	within	the	African	and	European	world	surrounding	the	
participation	in	Northern	African	“Arab-Berber”	people	in	the	politics	of	the	African	continent.	In	the	first	Pan-
African	Cultural	Festival	held	in	Algiers	in	1969,	this	question	was	debated,	but	the	contentions	could	not	be	solved	
in	one	meeting	(Apter).	For	our	purposes,	the	children	of	these	North	African	children	will	be	considered	Afro-
German,	as	this	is	how	they	were	identified	culturally	in	Germany.		
3	All	children	born	out	of	wedlock	at	this	time	were	considered	to	be	wards	of	the	German	state.	
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generation	of	Black	Germans4,	because	the	Rhineland	occupation	was	the	first	time	such	a	large	
number	of	African	soldiers	were	sent	to	occupy	a	large	portion	of	the	German	country.	
Occupation	children	faced	extreme	isolation	from	their	German	families	and	community,	
because	they	were	often	not	considered	to	be	German	but	called	“Neger”	or	“Mohr5”.	Theodor	
Michael	wrote	one	of	the	most	prominent	memoirs	from	a	child	born	at	this	time;	his	book	
Deutsch	sein	und	schwarz	dazu	demonstrates,	both	in	the	title	and	the	text,	an	insistence	on	
being	recognized	as	both	black	and	German,	because	this	was	so	long	denied	to	him.	
There	was	no	Afro-German	community,	the	term	did	not	even	exist	yet,	so	children	of	
this	and	the	next	generation	felt	as	if	they	had	no	place	in	German	society.		After	the	Second	
World	War,	a	second	generation	of	black	children	in		Germany	was	born	to	African	American	
GIs	stationed	there.	Instead	of	being	referred	to	as	Rhineland	bastards,	though,	this	generation	
was	called	Besetzungskinder,	German	for	occuptation	children—a	name	that	shows	the	deep-
seated	resentment	that	the	German	public	had	for	the	occupying	forces	post-war6.	These	
children	were	again	raised	in	Germany	by	German	women	and	their	families,	very	separate	
																																																						
4	Due	to	the	systematic	and	long	standing	erasure	of	Black	Germans’	narratives,	defining	generations	and	their	
history	can	be	extremely	difficult.	In	her	doctoral	dissertation,	Jamele	Watkins	explains	the	need	to	view	Black	
German	history	and	art	through	a	“kaleidoscopic”	lens,	because	“it	takes	pits	and	pieces	of	other	diasporic	
literature	and	media	to	create	new	and	innovated	stories”	(Watkins	3).	While	I	identify	“generations”	of	Black	
Germans	with	certain	characteristics,	there	is	no	one	correct	way	to	view	the	history	of	Black	Germans,	and	their	
identities	and	backgrounds	are	so	varied,	that	a	linear	narrative	is	not	only	impossible	to	do,	but	also	“rooted	in	
white	normative	notions	of	progress”	(Watkins	3).	I	have	identified	these	“generations”	in	order	to	trace	influences	
on	Popoola’s	work,	but	the	generations	that	I	have	identified	are	not	in	any	way	the	only	ones	that	can	be	
identified	within	the	same	time	periods.	Furthermore,	the	narratives	that	I	have	identified	are	not	universal	to	
every	Black	person	in	Germany	during	the	time	periods	I	have	identified.		
5	German	for	“nigger”	or	“moor”		
6	This	sentiment	can	be	clearly	seen	in	newspapers	and	other	popular	media	of	the	time:	one	headline	from	the	
New	York	Times	in	December	1945	decries,	“GERMANS	DECLARE	AMERICANS	HATED”	with	the	subline	stating,	
“Investigators	Discover	Mounting	Bitterness	Over	Our	Occupation	Practices	HOME	LOOTING	CLAIMED	
Fraternization,	Denazification	and	Lack	of	Assistance	in	Recovery”	(McLaughlin).		
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from	their	African	American	fathers	who	returned	to	the	states	at	the	end	of	their	deployment7.	
Similar	to	the	French	soldiers	after	the	First	World	War,	the	American	army	actively	tried	to	
hinder	these	soldiers’	ability	to	remain	in	Germany,	marry	the	mother	of	their	child(ren)	and	
actively	participate	in	the	families	that	they	started.	For	both	of	these	generations,	not	having	
access	to	other	black	people	made	it	nearly	impossible	for	them	to	grow	up	with	a	feeling	of	
belonging	to	the	African	Diaspora.	In	her	memoir,	Ika	Hügel-Marschall	(born	in	1947)	writes,	“I	
had	no	Black	father,	no	Black	grandmothers,	no	Black	siblings,	and	no	Black	neighbors…And	so	I	
imagined	that	I	must	be	white,	too”	(5).	
Since	they	had	such	a	difficult	experience	being	black	in	Germany,	the	second	
generation	of	occupation	children	began	to	seek	out	other	black	people,	form	a	community,	
and	make	connections	between	themselves	and	African	Americans.	The	movement	started	with	
the	women	of	this	second	generation	of	occupation	in	the	1980s,	just	as	a	third	generation	of	
women	were	coming	of	age;	these	women,	often	born	in	the	1960s,	joined	the	bourgeoning	
movement	and	continued	it	after	their	predecessors	stepped	down.	This	third	wave	of	the	Afro-
German	community	represents	the	first	time	that	a	large	community	of	Afro-Germans	formed	
instead	of	remaining	isolated	from	one	another.	This	cohort	began	the	Initiative	Schwarze-
Deutsche	(Initiative	of	Black	Germans)	in	order	to	demand	that	Germany	and	the	world	
recognize	Afro-German	people	as	Germans	and	to	have	their	stories	of	racism	and	
discrimination	heard.	The	African	American	black-feminist,	Audre	Lorde,	helped	the	
																																																						
7	Besetzungskinder	were	often	subjects	of	popular	media:	the	film	Toxi	from	the	year	1952	centered	around	an	
Afro-German	child	is	being	raised	in	Germany,	but	who	does	not	find	a	home	there.	At	the	end	of	the	movie,	she	is	
sent	off	to	American	to	live	with	her	father.	While	this	was	a	rare	occurrence,	its	presence	in	this	film	shows	the	
German	attitude	towards	occupation	children:	that	they	do	not	belong.		
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movement—which	was	made	up	primarily	of	women—to	galvanize	and	begin	to	produce	major	
literary	and	theoretical	works	on	the	experience	of	Afro-Germans.	Lorde’s	involvement	with	the	
movement	that	would	later	solidify	into	the	political	forum	ADEFRA	or	Afrodeutsche	Frauen	(in	
English,	Afro-German	women)	has	its	roots	in	a	poetry	class	that	Lorde	was	teaching	at	the	Free	
University	in	Berlin.	It	was	in	this	class	that	Katharina	Oguntoye,	a	young	Afro-German	poet,	
met	Audre	Lorde	for	the	first	time.	According	to	Oguntoya,	Lorde	made	a	point	to	seek	out	
Afro-German	women	and	encouraged	them	to	tell	their	stories.	After	meeting	another	up-and-
coming	Afro-German	artist,	May	Ayim,	and	being	offered	a	book	deal	by	a	German	publishing	
firm,	Lorde	insisted	that	she	would	not	write	or	publish	anything	else	until	the	women	she	had	
befriended	wrote	a	book	about	their	experiences.	With	Lorde’s	help,	Ayim	and	Oguntoye	
teamed	up	with	German	activist	Dagmar	Schultz	(a	white	German	feminist)	to	compile	an	
anthology	that	would	show	what	it	was	like	to	be	black	women	in	Germany,	which	they	entitled	
Farbe	Bekennen:	Afro-deutsch	Frauen	auf	den	Spuren	ihrer	Geschichte	or,	in	English,	Showing	
Our	Colors:	Afro-German	Women	Speak	Out.	Farbe	bekennen	took	two	years	to	compile	and	
publish,	but	Lorde	remained	an	active	mentor	for	the	women	who	were	sharing	their	stories	
publically	for	the	first	time.	This	book	became	the	foundational	text	for	the	Afro-German	
movement	and	inspired	the	next	generations	of	Afro-Germans	to	continue	seeking	out	visibility.	
Lorde’s	encouragement	and	Farbe	bekennen	are	considered	central	to	their	movement	by	the	
women	who	organized	the	Initiative	Schwarze	Deutsche	(Initiative	of	Black	Germans)	and	
ADEFRA,	and	these	women	and	Lorde	continued	their	relationship	until	Lorde’s	death—Lorde	
often	returned	to	Berlin	for	cancer	treatment	and	continued	to	meet	with	the	women	who	she	
had	brought	together.			
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The	contemporary	generation	of	Afro-Germans	experience	a	benefit	that	no	other	
generation	before	them	had:	an	established	community.	The	women	who	had	been	born	60s	
and	70s	had	come	together	to	establish	a	network	to	support	the	next	generations.	Olumide	
Popoola	belongs	to	this	subsequent	generation	that	had	access	to	the	support	network	that	the	
women	before	them	had	created.	They	also	benefit	from	the	globalization	of	blackness	that	has	
occurred	in	the	age	of	the	internet.	They	had	unprecedented	access	to	the	experiences	of	other	
people	of	the	African	Diaspora	through	both	improved	means	of	travel	and	through	the	
internet’s	unlimited	networking	capabilities.	It	is	within	this	new,	globalized	Afro-German	
community	that	Olumide	Popoola’s	work	is	anchored.		
As	the	Afro-German	community	has	grown	more	visible	and	garnered	more	attention	
from	the	academic	and	literary,	the	have	begun	to	feel	alienated	from	their	own	argument	due	
to	the	domination	of	white	scholars	in	the	academic	world.	In	a	2015	community	statement	to	
the	University	of	Bremen,	prominent	Afro-German	scholars	including	Fatima	El-Tayeb,	Sharon	
Otoo,	and	Peggie	Piesche	criticized	the	university’s	plans	to	create	a	new	unit	called	“New	Black	
Diaspora	Studies:	Ethical	and	Aesthetic	Challenges	of	the	21st	Century”	which	didn’t	include	any	
black	scholars:	“in	its	current	form	the	Unit	consists	solely	of	white	professors,	white	post-
doctoral	fellows,	and	white	graduate	students”	(Community	Statement).	The	authors	then	go	
on	to	explain	the	larger	issue	of	black	representation	in	Black	Diaspora	Studies	in	Germany:	
“German	academia	has	heretofore	not	supported,	and,	in	fact,	often	actively	worked	against	
existing	infrastructures	and	scholarly	approaches	in	Germany	and	German-speaking	countries	
relevant	for	the	study	of	Black	diasporic	cultures”	(Community	Statement).	While	this	
document	deals	specifically	with	the	lack	of	respect	for	Black	Diaspora	Studies	in	Germany,	this	
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issue	extends	far	beyond	the	German	borders	to	most	other	areas	of	the	world.	In	an	essay	
entitled	“Addressing	Whiteness	with/in	(Critical)	Migration	Studies,”	Miriam	Aced	and	Veit	
Schwab	explain	the	issue	of	“institutionalized	whiteness”	and	the	lack	of	representation	in	the	
academic	world,	including,	but	not	limited	to,	“committees,	conference	panels,	departments,	
the	student	body,	practices	of	hiring	and	firing,	marking,	assessing	and	evaluating,	or	teaching”	
(153).	They	go	on	to	further	examine	the	lack	of	representation	within	the	academic	world	that	
frustrates	and	angers	them	and	other	black	scholars	such	as	those	who	wrote	the	Community	
Statement	above.		
Out	of	respect	for	this	serious	issue	and	the	concern	of	black	German	scholars	who	
worry	that	American	scholars	are	eclipsing	their	own	representation	of	their	work,	I	believe	it	
necessary	to	explain	my	own	background	and	interest	in	the	subject	in	order	to	prevent	
participating	in	this	ostracizing	of	Black	Germans	from	the	scholarly	conversation.	As	a	white,	
straight,	cisgender	and	feminist	woman	from	the	American	south,	I	have	no	familial,	racial,	or	
cultural	ties	to	Germany.	This	background	complicates	my	study	of	black	German	writings,	
because	the	only	identity	I	have	in	common	with	Popoola,	her	characters,	and	other	writers	is	
that	of	being	a	woman.	While	this	shared	experience	is	an	important	one,	I	cannot	imagine	or	
understand	the	many	possible	intersections	of	a	black	German	woman's	identity.	However,	
black	feminist	writings	such	as	Popoola’s,	Audre	Lorde’s,	and	other	members	of	their	
community,	have	changed	my	life	completely.	I	have	found	my	passion	in	studying	their	work,	
lives,	and	opinions,	and	I	hope	to	be	able	to	participate	in	the	conversation	around	their	art	and	
strive	to	be	as	respectful	and	mindful	as	possible	vis	a	vis	my	position	as	an	outsider.	I	am	
entering	this	project	as	a	whole-hearted	admirer	with	the	intention	of	studying	and	learning	
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from	the	writings	of	Olumide	Popoola	and	her	peers	without	eclipsing	their	own	critical,	artistic,	
and	scholarly	work—I	feel	that	their	experiences	as	women	of	the	African	Diaspora	are	
essential	to	the	study	of	their	works,	and,	so,	my	position	as	an	outsider	writing	on	their	texts	
will	never	be	as	insightful	as	their	own.	
	I	feel	that	I	can	contribute	to	the	scholarly	discussion	surrounding	her	texts	through	an	
interpretation	of	Avery	Gordon's	theory:	an	approach	that	has	not	been	taken	in	relationship	to	
Popoola’s	texts.	The	application	of	Gordon’s	theory	to	Popoola’s	work	has	allowed	me	to	view	
her	and	other	members	of	the	African	Diaspora’s	experiences	in	a	way	that	I	had	not	seen	
before.	Not	only	will	this	thesis	be	the	first	in-depth	comprehensive	look	at	Popoola’s	work8,	
but	by	focusing	on	haunting	in	her	work,	I	hope	to	make	a	contribution	to	the	scholarly	
conversation	surrounding	Popoola’s	work—and	perhaps	to	Black	German	Studies	in	general.		
In	order	to	shed	light	on	the	complicated	intersections	of	politics,	religion,	history,	
gender,	race,	and	sexuality	that	lead	to	the	occurrence	of	ghosts	and	hauntings	in	Popoola’s	
works,	I	turn	to	Avery	Gordon’s	Ghostly	Matters,	an	interdisciplinary	text	outlining	the	
connections	between	sociology	and	haunting.	Gordon	sets	out	to	show	that	ghosts	and	
hauntings	are	not	a	psychological	(purely	in	the	human	imagination)	phenomenon,	but	actually	
a	sociological	one	(the	result	of	societal	issues).	She	challenges	the	idea	that	people	who	see	or	
write	about	ghosts	are	experiencing	some	kind	of	delusion—most	people	do	not	believe	in	the	
existence	of	ghosts—but	she	does	not	insist	of	the	existence	of	ghosts	themselves;	instead,	
Gordon	shows	that,	while	ghosts	may	not	exist	literally,	they	do	exist	as	a	necessary	response	to	
																																																						
8	In	this	thesis,	I	will	discuss	everything	that	Popoola	has	published,	with	the	exception	of	her	most	recent	books	
Breech	(2016)	and	When	We	Speak	of	Nothing	(2017).		
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traumas,	specifically	traumas	caused	by	colonial	remnants	in	society.	She	explains	that	the	
perception	of	ghosts	or	hauntings	is	not	an	indication	of	mental	illness	or	psychosis,	but	as	the	
only	way	that	people	can	deal	with	uncommunicated	and	unrecognized	traumas.	Finally,	she	
attempts	to	explain	the	phenomenon	of	entire	societies	being	haunted	by	specific	events	that	
were	never	recognized	or	resolved.	Gordon’s	theory	of	sociological	haunting	is	proven	through	
the	examination	of	post-colonial	literatures,	such	as	works	by	Toni	Morrison	and	Luisa	
Valenzuela,	and	through	the	application	of	cultural	theory	works	such	as	those	by	Walter	
Benjamin	and	Patricia	Williams.	Gordon	focuses	on	the	African	American	and	Latin	American	
contexts,	and	I	have	attempted	to	translate	her	theory	to	the	Afro-European	and	African	
contexts.	Through	the	interpretation	of	her	thought	process	and	breaking	down	her	argument,	I	
have	both	used	her	base	theory	to	interpret	the	ghosts	and	hauntings	present	in	Popoola’s	Also	
by	Mail	and	this	is	not	about	sadness	and	expanded	her	theory	of	haunted	societies	to	show	
that	not	only	societies	can	be	haunted	by	unrecognized	mass	tragedies,	but	physical	land	can	be	
as	well—this	expansion	will	be	shown	through	a	collection	of	Popoola’s	poetry.		
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Chapter	1:	Passing	through	Worlds:		
A	Study	of	Haunting	in	Olumide	Popoola’s	Also	by	Mail		
	
	
	 Olumide	Popoola’s	second	published	work	is	a	short	play	entitled	Also	by	Mail.	The	play	
centers	on	two	Nigerian-German	siblings,	Wale	and	Funke,	who	travel	to	Nigeria	to	attend	their	
father’s	funeral	and	settle	his	affairs.	The	play	centers	around	the	father’s	house	and	the	
siblings’	journey	through	the	loss	of	their	father	and	the	reconnection	with	his	family.	Popoola’s	
introduction	is	extremely	important	to	the	understanding	of	the	text,	as	it	reveals	that	the	
inspiration	behind	the	play	was	a	court	case	in	which	an	Afro-German	student	was	stopped	by	
the	police	on	a	train	from	Kassel	to	Frankfurt,	because	he	did	not	appear	German—meaning	he	
was	not	white,	and	to	too	many	Germans,	German	means	white.	The	result	of	the	lawsuit	
following	the	incident	was	that	the	German	court	system	upheld	the	racial	profiling—essentially	
confirming	the	common	notion	that	you	cannot	be	German	and	not	white	at	the	same	time9.	
She	continues	to	explain	in	her	introduction	that	this	court	ruling	devastated	the	Black	German	
community,	because	they	felt	the	government	was	making	the	statement,	“You	will	never	
belong.”	Popoola	translates	this	event	into	Wale	being	stopped	by	the	police	in	a	similar	
manner,	but	he	wins	his	court	case	due	to	the	after-death	intervention	of	his	father.	This	
chapter	will	focus	on	this	moment	of	haunting	in	order	to	shine	a	light	on	the	greater	meaning	
of	Popoola’s	first	play:	that	Black	Germans	are	German,	and	the	traumas	that	they	experience	
due	to	Germany’s	colonial	past	and	anti-black	racist	present	are	not	to	be	ignored.		
																																																						
9	This	court	case	occurred	in	2010	when	a	25	year-old	Black	German	citizen	was	stopped	by	the	police	and	
detained	for	accusing	them	of	“Nazi-like	tactics.”	However,	the	case	was	overturned	in	2012	before	Also	by	Mail	
was	released	in	2013	(Lindsey).		The	name	of	the	victim	in	this	case	cannot	be	released	by	the	media	due	to	privacy	
laws	in	Germany.		
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The	siblings	go	to	stay	at	their	father’s	house	with	their	aunt	and	uncle,	Yemisi	and	Bola.	
The	siblings’	father,	Mr.	Ogunleye,	went	to	university	in	Germany,	and	after	having	Wale	and	
Funke	with	his	first	wife,	he	left	Germany	due	to	the	racism	that	he	faced	in	the	workplace.	He	
returned	to	Nigeria	and	was	a	government	contractor.	At	the	time	of	his	death,	he	was	in	the	
process	of	signing	a	new	government	contract,	which	caused	members	of	his	community	to	
wish	ill	of	him	so	they	could	get	the	contract	instead.	The	musicians,	the	reader’s	guides	to	any	
off-stage	action,	explain	that	Mr.	Ogunleye	died	in	the	process	of	signing	paperwork	for	this	
contract,	and	that	there	would	be	a	large	fight	within	the	family	about	it.	The	musicians,	who	
speak	in	a	Pidgin	dialect,	function	as	the	chorus	in	the	play.	Their	position	as	the	chorus	allows	
them	to	both	be	characters	in	the	play,	but	also	commentators	on	the	action	of	the	play.	In	
“Theorizing	the	Chorus	in	Greece,”	Anastasia-Erasmia	Peponi	explains	Aristotle’s	insistence	that	
a	chorus	is	a	necessary	part	of	a	tragic	play,	but	the	idea	of	the	chorus	as	a	way	to	make	sure	
the	audience	fully	grasps	the	point	of	the	play	can	be	easily	applied	to	a	post-colonial	text.	
Where	the	chorus	originally	served	as	a	way	to	ensure	that	the	audience	was	sufficiently	
affected	by	the	tragedy	of	the	piece,	Popoola	uses	the	musicians	to	communicate	the	
difficulties	that	the	siblings	have	in	navigating	their	space	between	the	European	and	African	
worlds.	In	this	way,	the	musicians’	accent	and	commentary	show	the	stark	difference	between	
the	siblings	and	their	Nigerian	family	members	as	they	begin	their	journey	back	to	their	father’s	
world.			
When	the	siblings	arrive	at	their	father’s	home,	they	are	reunited	with	their	half-sibling	
Lanre,	his	mother,	and	Mr.	Ogunleye’s	mistress	and	her	young	son.	Wale	and	Funke	are	warned	
by	their	uncle	to	be	on	their	guard	against	attacks	on	them	through	the	spiritual	world,	because	
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people	would	want	to	take	the	money	that	came	from	the	government	contract:	“do	not	accept	
any	gifts	from	anyone”	(Popoola	17).10	When	asked	to	explain	Uncle	Bola	says,	“There	are	
things	at	play	here,	that	can	be	put	on	you	[juju],	here	or	even	when	you	are	abroad”	(Popoola	
18).	While	Wale	and	Funke	dismiss	their	uncle’s	concerns,	but	they	soon	learn	that	their	
families’	traditional	Nigerian	views	on	the	spirit	world	hold	more	clout	than	they	thought.		
The	siblings’	inability	to	connect	with	their	Nigerian	family	comes	to	a	head	when	Uncle	
Bola	and	Wale	get	into	an	argument	over	the	proper	way	to	mourn.	Uncle	Bola	wants	Wale	to	
hold	his	emotions	in,	while	Wale	feel	the	need	for	catharsis	through	emotional	expression.	
Uncle	Bola	says	that	this	is	not	the	Nigerian	way,	and	that	it	was	dishonorable	to	Wale’s	father	
if	he	acted	devastated	by	the	loss	of	his	father.	Wale	decides	to	leave	and	return	to	Germany	to	
mourn	the	way	he	likes,	before	the	funeral	and	the	reading	of	the	will.	Funke	decides	that	their	
interests	should	be	represented	at	the	reading	of	the	will	and	stays	in	Nigeria,	but	she	soon	falls	
ill.	The	play	now	takes	the	reader	back	and	forth	to	Nigeria	and	Germany	explaining	what	
happens	to	the	siblings	simultaneously	but	on	different	continents.	Wale	is	detained	on	a	train	
in	a	racial	profiling	incident	that	mirrors	the	one	previously	mentioned,	and	Funke	contracts	
malaria.	During	her	illness,	her	father	appears	to	her,	and	says	that	he	will	help	win	Wale’s	case.		
Mr.	Ogunleye’s	appearance	to	Funke	and	subsequent	interference	after	death	is	the	
centerpiece	of	this	examination	of	haunting	in	Also	by	Mail,	but	Avery	Gordon’s	theory	on	
ghosts	and	hauntings	from	her	book	Ghostly	Matters	is	the	lens	through	which	this	incident	will	
be	examined.	Gordon’s	theory	on	postcolonial	trauma	centers	on	the	idea	that	these	traumas	
																																																						
10	This	notion	of	attack	comes	from	the	idea	of	Nko	Nsi,	or	sorcerers,	that	stems	from	Igbo	religion.	It	says	that	“a	
sorcerer	may	hurt	a	person	by	iko	nsi,	administering	some	poisonous	concoction	secretly	hidden	in	his	food,	drink,	
or	spread	in	the	air	which	he	breathes,	or	left	in	his	farm	or	house”	(Metuh)		
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lead	to	unspoken	dreams,	which	in	turn	lead	to	hauntings.	Her	idea	of	the	unspoken	is	most	
pivotal	to	the	examination	of	Also	by	Mail.	Her	first	chapter	is	called	“Her	Shape	in	His	Hand”	
and	it	deals	with	“finding	the	shape	described	by…absence”	(Gordon	6).	Mr.	Ogunleye’s	
absence	from	his	children’s’	lives	led	their	lives	to	be	“shaped”	by	his	absence,	and	lead	to	their	
sociological	need	to	work	through	the	racism	they	experience	through	a	haunting;	the	term	
sociological	need	is	used	here	in	its	traditional	need	of	relating	to	society.	It	is	used	to	express	
the	way	that	societal	issues	create	this	need,	and	the	need	is	played	out	in	a	societal	way.	There	
is	a	start	difference	between	sociological	and	psychological,	or	relating	to	the	mind	or	psyche;	
this	need	for	hauntings	and	ghosts	is	one	that	is	social	at	its	core,	and	to	use	the	term	
psychological	would	not	only	place	the	blame	on	the	victim	of	these	societal	injustices,	but	also	
invoke	the	invalidating	trope	of	the	hysteric,	or	angry	black	woman:	“[haunting]	is	neither	
premodern	superstition	nor	individual	psychosis;	it	is	a	generalizable	social	phenomenon	of	
great	import”	(Gordon	7).	Psychology	has	long	been	used	as	a	way	to	discredit	the	feelings,	
traumas,	and	treatment	of	blacks	all	around	the	globe,	and	mental	illness,	when	present,	was	
traditionally	punished	in	colonial	society,	because	blacks	who	could	not	work	were	thought	to	
hold	no	value.	The	black	men	brought	over	from	German	colonies	to	learn	and	work	were	
placed	under	extreme	pressure,	and	any	notion	of	weakness	or	breakdown	was	punished	by	
harder	work,	less	food,	or	return	to	their	home	country.	Gordon	further	states	that	“[racism	
and]	power	arrive	in	forms	that	can	range	from	blatant	white	supremacy	and	state	terror	to	
‘furniture	without	memories11’”	(Gordon	3).	Gordon	bases	her	examination	of	ghosts	and	
																																																						
11	This	phrase	is	a	quotation	from	The	Bluest	Eye	by	Toni	Morrison	and	represents	the	inability	of	black	families	in	
the	Jim	Crow	south	to	own	family	artifacts	due	to	their	ancestors’	enslavement.		
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hauntings	on	this	post-colonial	premise.	Gordon’s	theory	is,	in	short	an	examination	of	ghosts	
and	hauntings	as	a	way	for	minority	groups	to	work	through	the	post-colonial	traumas	that	they	
have	suffered.		
Gordon’s	work	is	important	to	this	examination	of	Also	by	Mail;	however,	one	cannot	
simply	take	a	western	view	of	ghosts	and	apply	it	to	a	book	rooted	in	Nigerian	culture	and	lore.	
Instead,	one	must	examine	the	way	that	Gordon’s	view	of	hauntings	is	supported	in	Yoruba12	
religion	and	view	of	ghosts.	If	Gordon’s	theory	were	not	applicable	to	the	Yoruba	idea	of	ghosts	
and	hauntings,	then	the	examination	would	be	colonial	in	its	application	of	western	worldviews	
to	a	Nigerian	worldview,	therefore	the	application	must	be	justified	before	it	can	be	taken	any	
further.	Gordon	says,	
Haunting	describes	how	that	which	appears	to	be	not	there	is	often	a	seething	
presence,	acting	on	and	often	meddling	with	taken-for-granted	realities,	[and]	
the	ghost	is	just	the	sign,	or	the	empirical	evidence	if	you	like,	that	tells	you	a	
haunting	is	taking	place.	The	ghost	is	not	simply	a	dead	or	a	missing	person,	but	a	
social	figure.	(8)		
Gordon	goes	on	to	examine	many	different	types	of	“hauntings”	and	“ghosts”	expanding	this	
definition	and	accounting	for	cultural	interpretation	of	the	idea.	In	the	Yoruba	religion,	ancestor	
worship	is	extremely	important,	as	it	is	said	that	a	person	has	many	souls	and	one	of	these	souls	
is	called	the	“iponri	or	eleda”	and	this	soul	represents	the	“reincarnation	of	a	patrilineal	or…	
guardian	ancestor,”	which	helps	the	person	to	“realize	his	destiny	on	Earth”	(Metuh	87).	This	
ancestor	soul	could	easily	be	called	a	ghost	in	the	western	mindset,	and	so	the	term	can	be	
used	interchangeably	as	ancestor	or	ghost	for	the	purposes	of	this	study.	In	the	Igbo	tribe,	
																																																						
12	The	use	of	primarily	Yoruban	religious	sources	is	based	on	the	examination	of	Popoola’s	name	as	a	Yoruban	
name.	The	author	will	be	contacted	to	confirm	this	assumption.		
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another	tribe	in	Southern	Nigeria	whose	religion	is	based	on	the	same	text	as	the	Yoruba	have	a	
different	name	for	the	eleda:	eke.	The	Igbo	believe	that	the	eke	is	born	within	every	baby	and	
the	ancestor	that	they	are	reincarnated	as	were	destined	to	be	returned	into	that	specific	body;	
however,	the	Yoruba	people	believe	that	the	eleda,	or	eke,	is	gained	later	in	life,	and	they	“pray	
that	the	deceased	[in	their	family]	may	come	back	in	his	children”	(Babtunde	48).	The	Igbo	and	
Yoruba	peoples	also	believe	that	one	cannot	reach	full	maturity	as	an	ancestor,	or	mmuo,	until	
you	have	fulfilled	your	destiny	on	Earth,	so	an	ancestor	can	remain	between	the	spirit	and	
human	world	to	interfere	in	the	dealings	of	the	human	world	in	order	to	complete	their	destiny	
if	they	did	not	do	so	when	they	were	alive.	When	one	dies,	God	determines	if	he	“approves	of	
your	life	on	earth”	and	“if	not,	he	is	banished	to	Ama	Nri	Mmuo	na	Mmadu,	an	intermediate	
state	between	the	human	world	and	the	spirit-world”	(Metuh	91).	The	Emi—or	Obi—,	or	the	
part	of	the	soul	associated	with	breath,	leaves	the	body	in	death,	but	can	also	live	outside	of	
the	body	and	leave	during	sleep	to	attack	others,	or	convene	with	other	spirits	in	the	spirit	
world.	In	many	ways,	the	Yoruba	ideas	of	the	emi,	eke,	and	mmuo	all	work	hand	in	hand	with	
Gordon’s	text,	as	her	loose	description	of	ghosts	and	hauntings	provides	for	many	cultural	
interpretations.	Therefore,	from	now	on,	these	three	Yoruba	words	will	be	used	where	
appropriate	and	interchangeably	with	the	ghost	of	Gordon’s	definition	along	with	“ancestor,”	
“soul”	and	“spirit”	where	appropriate.	This	translation	of	the	Yoruba	words	will	make	the	
interpretation	more	familiar	and	accessible	to	Western	audiences	while	still	maintaining	their	
traditional	meaning.		
	 When	Mr.	Ogunleye	died,	he	left	his	children	without	closure	in	regard	to	their	lives	in	
Germany,	the	racism	that	they	experience	there,	and	their	strained	understanding	of	their	
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Nigerian	family	members,	so,	I	will	argue,	that	his	chi,	or	destiny,	on	Earth	was	not	fulfilled.	In	
the	Yoruba	religion,	spirits	of	those	who	do	not	complete	their	destiny	are	“floating	in	the	air,	
looking	for	an	opportunity	to	reincarnate,”	and	as	previously	stated	are	banished	to	a	space	
between	the	human	and	spirit	worlds	(Metuh	89).		Mr.	Ogunleye’s	mmuo	could	not	move	on	
from	the	world	until	he	met	his	daughter’s	emi	during	her	severe	bout	with	malaria	in	the	
second	act	of	the	play.	Her	malaria-induced	dreams	bring	her	emi	together	with	her	father’s	
mmuo,	so	that	he	could	fulfill	his	chi13.	Funke	and	her	father’s	conversation	is	not	the	first	
instance	of	a	sort	of	haunting	in	the	text,	but	it	is	the	first	one	that	needs	to	be	discussed	as	a	
basis	for	the	others.	Funke	spends	most	of	the	play	being	torn	between	her	African	and	German	
identities:	her	family	consistently	calling	her	and	her	brother	“the	Germans,”	and	naming	
Europe	as	“your	Europe,”	while	she	explains	that	she	and	her	brother	felt	“left	alone”	by	their	
father	with	the	racism	that	they	experienced	in	Germany.	Mr.	Ogunleye	finally	explains	the	way	
that	he	was	treated	and	his	reasons	for	leaving	Germany,	none	of	which	he	has	ever	shared	
with	any	of	his	children.	He	explains	that	he	went	to	Germany	as	a	student	and	while	he	was	
there	he	was	treated	badly,	“because	[he]	was	a	Black	man…	African,”	and	Funke	is	“visibly	
surprised”	by	this	admission	(63).	She	states	that	he	“made	it	sound	as	if	only	we	worked	really	
hard	etc	etc.”	that	they	would	be	successful	and	not	experience	discrimination	in	their	home	
country	(66).	Gordon	states	that	racism	and	white	power	cause	dreams	to	die	without	ever	
being	spoken,	and	these	dreams	turn	to	ghosts;	Mr.	Ogunleye’s	dreams	of	living	and	working	in	
Germany	with	his	children	did	not	turn	into	ghosts	that	haunted	him,	instead,	in	accordance	
																																																						
13	Her	father’s	mmuo	was	also	not	fully	ascended	because	his	funeral	rites	had	yet	to	be	completed	after	being	
delayed	for	Funke’s	sickness	and	Wale’s	departure.	In	Yoruba	religion,	one	cannot	bury	the	dead	until	all	of	his	
children	can	be	present	(Babtunde	47).	
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with	Yoruba	religion,	they	turned	him	into	a	ghost	himself.	The	only	way,	though	that	he	could	
speak	directly	to	any	of	those	he	needed	to	make	amends	with—his	children	Lanre,	Funke,	and	
Wale—was	when	Funke	was	“also	close	to	death”	(67).	The	choice	of	adding	this	phrase	also	
indicates	he	cannot	move	into	the	spirit	world,	he	is	still	only	“close	to	death”	and	cannot	truly	
die,	until	he	makes	amends	with	his	children	and	explain	to	them	the	racism	that	they	could	
experience	in	Germany	or	even	America.		
Gordon	dedicates	a	chapter	of	her	book	to	the	“disappeared”	of	Argentina	and	explains	
how	the	lack	of	expression	of	loss	creates	a	haunted	sense	to	the	entire	country.	The	citizens	do	
not	acknowledge	or	talk	about	their	grief,	so	it	turns	to	ghosts.	In	this	way,	Mr.	Ogunleye’s	
unspoken	trauma	in	Germany	turned	him	into	a	ghost.	The	unspoken	conflict	that	Mr.	Ogunleye	
experienced	in	Germany	was	obviously	also	experienced	by	his	children;	however,	Funke	does	
not	explain	exactly	what	has	happened	to	her	or	Wale,	because	her	father	began	the	tradition	
of	not	speaking	about	the	anti-blackness	that	he	experienced.	At	the	end	of	their	conversation,	
he	says,	“One	must	speak	about	these	things”	(67).		As	Mr.	Ogunleye	leaves	Funke,	she	wakes	
up	to	Wale	returned	from	Germany	and	the	doctor	leaning	over	her.	Funke	and	Wale	are	left	
alone,	and	she	recounted	her	“visitation”	with	her	father	to	him	(71).	Funke	does	not	know	how	
to	explain	what	happened	to	her	to	her	brother	who	has	not	had	this	experience,	because,	to	
him,	“it	all	sounds	too	fantastical”	(71).	Wale,	having	been	in	Germany,	has	not	had	the	
experience	of	his	emi	leaving	his	body,	and	he	has	not	yet	had	the	experiences	to	allow	him	to	
realize	that	Yoruba	religion	is	not	just	hocus	pocus.	Funke	continues	probing	how	to	
communicate	her	experience	to	her	still	skeptical	brother,	because,	as	her	father	stated	“one	
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must	speak	of	these	things.”	Throughout	the	ensuing	conversation,	the	word	“talk”	is	repeated	
incessantly:	
Funke:	We	talked.	
Wale:	You	talked?	
Funke:	Yes	we	talked.	But	really	talked.	We	talked	like	we	have	never	really	
talked	before.	Not	like	that.	(Pause)	And	anyway	it	doesn’t	matter	if	it	was	actual	
or	not.	It	is	sort	of	more	of	a	revelation	anyway.	(71)	
When	heard	aloud,	one	can	imagine	the	impact	of	hearing	this	word	over	and	over,	with	its	
hard	consonant	sounds	driving	into	the	consciousness	of	the	spectator.	The	effect,	even	in	
writing,	is	overpowering	and	thought	inducing—when	do	we	really	talk?	Funke	and	her	father	
needed	so	badly	to	have	a	conversation,	but	surely	they	had	spoken	before.	This	talk	is	different	
both	in	name—conversation	and	talk—and	in	content—finally	discussing	racial	politics	in	
Germany.	While	Funke	desperately	needs	to	express	what	she	feels	from	this	talk	to	her	
brother,	she	still	uses	language	that	is	questioning	and	timid:	she	pauses,	she	obfuscates,	and	
she	doubts.	Still,	she	needs	this	talk	to	be	acknowledged	by	someone	other	than	herself,	and	
she	needs	to	ensure	that	it	does	not	go	to	waste	through	not	reaching	its	entire	intended	
audience,	both	siblings.	She	gets	this	confirmation	when	Wale	pauses	at	the	door	and	simply	
asks,	“Did	you	find	anything	else	out?”	(73).	With	this	revelation,	and	the	sudden	interference	
at	the	end	of	the	play,	Wale	and	Funke’s	father	communicated	with	his	children	openly	and	
allowed	them	a	space	to	feel	outraged	for	themselves	and	for	him	in	a	way	they	had	not	been	
able	to	before.		
	 Wale’s	relationship	with	his	family	was	strained	from	the	beginning	of	the	play,	and	by	
the	time	Funke	is	speaking	to	her	father,	he	is	embroiled	in	a	nasty	court	case	in	Germany.	He	is	
stopped	by	German	police	during	a	train	ride,	and	he	is	detained	for	accusing	them	of	having	
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“SS	methods”	and	refusing	to	show	his	identification	papers	(42).	Popoola’s	notes	on	accents	in	
the	play	are	very	specific	in	order	to	prevent	an	exaggeration	of	the	African	accents	of	the	
family	members,	to	prevent	an	othering	that	can	happen	when	Western	theatres	produce	plays	
steeped	in	African	or	non-European	tradition,	and	to	highlight	“the	diversity	that	exists	within	
African	Diasporic	communities	in	Nigeria	and	Germany”;	however,	for	the	German	police	
officers	she	writes,	“speak	in	a	heavy	‘stereotypical’	German	accents	to	indicate	that	they	are	in	
fact	speaking	very	poor	English”	because	they	feel	“the	person	they	are	speaking	to	does	not	
understand	German”	(90).	This	extremely	specific	instruction	ensures	that	a	non-German	
audience	will	understand	that	the	police	officers	are	speaking	English,	not	because	they	
magically	know	how	to	speak	English,	but	because	they	do	not	see	Wale	as	German	enough	to	
be	able	to	understand	German—this	decision	furthers	the	racial	assumptions	that	the	officers	
are	making.	Wale	hires	a	lawyer	to	fight	his	case	in	court	in	an	attempt	to	stop	the	kind	of	racial	
profiling	that	he	experienced,	but	he	returns	to	Nigeria—when	he	learns	his	sister	is	ill—as	he	
loses	the	first	part	of	his	case.	In	the	end,	the	appeal	was	not	won	in	the	courtroom,	but	in	the	
spirit	world.	Not	content	just	to	communicate	his	past	experiences	with	injustice	in	German	
society	in	courts,	Mr.	Ogunleye	needs	to	fulfill	his	chi	that	may	have	been	fulfilled	earlier	had	he	
not	left	Germany	so	soon	after	these	experiences.	Mr.	Ogunleye,	in	some	unspoken	way,	
affects	the	court’s	decision	and	effectively	ends	legal	racial	profiling	in	Germany.	Wale,	of	
course,	does	not	realize	that	his	father’s	mmuo	changed	the	outcome	of	his	lawsuit,	but	Funke	
explains	that	their	father	reached	them	all	“by	mail”	by	sending	“good	juju”	or	simply	by	
working	to	influence	things	just	as	an	mmuo	can,	and	Wale	finally	agrees	with	his	sister	that	
their	original	dismissal	of	the	traditional	religion	was	incorrect.	This	intervention	is	the	second	
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step	in	Mr.	Ogunleye’s	journey	from	a	soul	with	an	unachieved	destiny	to	a	full	mmuo	in	the	
spirit	world	exemplifies	the	kind	of	haunting	that	Gordon	primarily	deals	with:	a	direct	or	
implied	interference	by	a	ghost	in	the	matters	of	our	living	world.		
Haunting	is,	according	to	Gordon,	“a	constituent	element	of	modern	social	life”	(7).	One	
cannot,	in	the	postmodern	world,	assume	to	be	too	rational	and	too	scientific	to	dismiss	the	
traditional	ideas	of	ghosts	and	hauntings	as	Wale	and	Funke	do	at	the	beginning	of	the	play.	
Both	Gordon	and	Popoola	argue	for	this	fact,	as	Popoola’s	primary	characters	both	cede	to	the	
power	of	juju	and	Yoruba	religion	by	the	end	of	the	play,	and	Gordon’s	book’s	primary	reason	is	
to	establish	ghosts	as	a	sociological	phenomenon	instead	of	fantasy	dismissed	as	fodder.	With	
his	work	on	earth	done,	Mr.	Ogunleye	can	finally	depart	to	the	spirit	world;	however,	Mr.	
Ogunleye’s	soul	will	not	be	forever	gone	from	the	physical	realm.		
	 Mr.	Ogunleye	has	a	young	son,	two	years	old,	who	is	a	constant	but	unseen	presence	in	
his	house.	Hope,	his	young	mistress,	says	the	child	is	at	the	house	without	her,	but	even	Funke	
says	she	has	never	met	the	boy	when	speaking	to	her	father	during	her	dreams—despite	having	
been	onstage	with	the	boy	in	several	scenes.	This	young	boy	is	not	named	and	is	ignored	by	all	
the	characters	throughout	the	play,	I	will	argue,	because	he	is	not	yet	a	full	person	according	to	
Yoruba	customs.	In	Yoruba	culture,	a	child	must	go	through	certain	rites	of	passage	in	order	to	
be	considered	a	member	of	the	family,	and	it	is	implied	through	his	exclusion	from	all	action	
that	he	has	not	been	through	these	rites	of	passage.	The	first	of	these	rites	is	usually	performed	
when	the	child	is	still	a	baby,	but	since	the	characteristics	of	an	uninitiated	child	is	disinterest	in	
communicating	with	the	people	of	the	post-natal	world,	we	can	assume	that	this	boy	has	not	
been	through	the	ceremony	of	“Ihuja	Nwata,	frightening	the	child,”	which	is	meant	to	divert	
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the	child’s	attention	away	from	the	pre-natal	world	and	toward	the	“human	community”	
(Metuh	90-91).	Now	that	Mr.	Ogunleye’s	funeral	rites	have	been	completed	and	he	finished	his	
work	left	in	the	human	world,	his	soul	will	be	reincarnated	into	a	young	relative	as	his	family	
says	prayers	that	he	will	be	reincarnated	in	his	children	as	explained	above;	I	believe	that	this	
relative	will	be	his	young	son,	who	has	also	not	completed	the	puberty	rites	of	being	initiated	
into	the	ancestral	cult	of	the	mmuo.	This	ritual,	in	tandem	with	a	few	others,	is	how	a	young	
person	receives	his	eleda	(ancestor	soul).		Being	uninitiated	even	into	the	post-natal	world,	the	
youngest	Ogunleye	is	never	truly	acknowledged	by	the	end	of	the	play.	He	cannot	be	
acknowledged	yet,	because	Mr.	Ogunleye	ends	the	play	getting	ready	to	ascend	from	the	
between	space	into	the	spirit	world,	so	his	soul	is	not	yet	available	to	his	son	as	an	eleda.	His	
ascension	is	symbolized	in	the	abrupt	ending	directly	after	the	positive	outcome	of	Wale’s	court	
case	is	announced:	reading	simply,	“Blackout”	and	then	“THE	END”	(81).	The	news	reporter	is	
cut	off,	because	the	rest	of	the	news	is	unimportant	to	the	play—he	served	his	purpose	in	
publicly	confirming	that	Mr.	Ogunleye’s	chi	is	confirmed	and	allowing	him	to	finally	ascend	into	
the	spirit	land.	One	can	assume	that	the	child’s	soul	will	be	completed	at	the	moment	of	the	
blackout	by	gaining	his	eleda—the	reincarnation	of	his	now	ascended	father.		
	 To	summarize	the	proposed	journey	of	Mr.	Ogunleye’s	soul,	he	begins	the	play	as	dead,	
but	he	died	in	the	middle	of	a	business	transaction	and	a	prolonged	estrangement	from	his	
children,	and	so	his	soul’s	chi,	or	destiny,	goes	unfulfilled.	His	mmuo,	or	the	conscious	part	of	
his	soul,	is	trapped	in	Ama	Nri	Mmuo	na	Mmadu,	the	place	between	the	human	and	spiritual	
realms.	His	soul	then	waits	there	for	his	daughter’s	eli,	or	the	part	of	the	soul	relating	to	breath,	
which	enters	this	space	during	her	bout	with	malaria.	Mr.	Ogunleye	then	takes	the	chance	to	
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convene	with	his	daughter	and	explain	to	her	his	previously	unspoken	experiences	with	racism	
during	his	time	in	Germany.	This	need	to	speak	of	his	trauma	is	explained	in	Gordon’s	text,	and	
Mr.	Ogunleye	himself	tells	Funke	“one	must	speak	of	these	things”.	Mr.	Ogunleye	then	
intervenes	in	Wale’s	racial	profiling	case,	helping	to	make	right	the	injustices	that	black	people	
in	Germany	often	face.	So,	he	not	only	communicated	his	trauma,	but	he	helped	to	prevent	and	
make	right	trauma	transpired	against	his	children	and	other	people	of	color	in	Germany.	His	
soul	is	then	ready	to	move	on	to	the	spirit	world,	but	he	also	must	be	reincarnated	into	a	young	
ancestor.	His	son,	who	remains	unnamed	throughout	the	play,	is	the	only	available	option	
presented	in	the	play,	and	his	ghostly	presence	throughout	the	play	indicates	that	he	had	not	
yet	completed	the	many	rites	needed	to	have	all	of	the	parts	of	his	soul,	so	he	had	open	room	
for	his	father’s	soul	to	be	his	eleda,	or	ancestor	soul.	Mr.	Ogunleye	watches	and	waits	for	his	
children’s	affairs	be	put	in	order	and	for	his	funeral	rites,	necessary	for	his	soul	to	move	on,	and	
then	is	reincarnated	in	his	youngest	child	as	represented	by	the	blackout	at	the	end	of	the	play.		
The	play	blacks	out	as	a	reporter	reads	out	the	success	of	Wale’s	court	case,	effectively	
ending	racial	profiling	in	Germany.	This	ruling	is,	according	to	Mr.	Ogunleye,	the	last	surprise	he	
has	for	his	children.	He	will	then	ascend	to	the	spirit	world	and	be	reincarnated	as	previously	
stated.	Gordon	would	explain	this	as	the	realization	of	his	dream,	previously	unfulfilled	due	to	
unrecognized	trauma.	As	she	says,	“haunting	recognition	is	a	special	way	of	knowing	what	has	
happened,”	and	can	be	performed	“out	of	a	concern	for	justice”	(63-64).	Mr.	Ogunleye’s	
haunting	was	motivated	by	both	of	these	aspects,	as	he	never	recognized	what	happened	to	
him	or	his	children	and	needed	the	trauma	to	be	seen,	and	he	needed	to	attain	justice	for	
himself	and	his	children	through	the	court	ruling.	The	blackout	at	the	end	of	the	play	can	then	
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be	interpreted	as	the	end	of	the	haunting.	Mr.	Ogunleye’s	mmuo	finally	ascends	to	the	spirit	
world	and	has	peace	that	his	chi	was	realized,	and	his	children	can	go	forward,	not	into	a	post-
racial,	post-traumatic	world,	but	into	a	world	where	their	trauma	is	acknowledged	and	where	
they	feel	that	their	experience	is	validated	by	history	and	law.	The	siblings	who	once	felt	that	
Germany	was	not	theirs,	nor	was	Nigeria,	can	now	feel	that	they	have	a	home	in	both	places	as	
their	individual	journeys	through	post-colonial	Europe	and	Africa	have	been	validated	by	their	
father.	They	no	longer	feel	as	if	there	is	something	they	have	not	been	doing	to	avoid	anti-black	
sentiment	in	Germany.	Instead,	they	know	that	their	experiences	and	feelings	are	valid	no	
matter	what,	and	they	have	family,	dead	and	alive,	supporting	their	journeys.		
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Chapter	2:	Unable	to	Part	
An	Examination	of	Posthumous	Narration	in	this	is	not	about	sadness	by	Olumide	Popoola	
	
	
	 This	is	not	about	sadness	is	Olumide	Popoola’s	first	published	work.	Begun	as	her	
Master’s	thesis	project	in	creative	writing,	the	novella	centers	around	two	women	living	next-
door	to	each	other	in	London.	One	woman	is	young	and	from	South	Africa,	the	other,	an	older	
woman	from	Jamaica.	The	two	are	forever	linked	through	the	trauma	they	suffered	throughout	
their	lives,	and	even	when	one	of	them	is	killed,	the	other	continues	to	fight	for	the	justice	that	
they	had	both	been	previously	denied.	Tebogo,	the	younger	of	the	two	women,	arrives	from	a	
township	of	Johannesburg	called	Soweto14	after	a	traumatic	attack	to	live	with	her	friend	Lucky.	
Slowly	she	befriends	the	quiet	and	reclusive	Mrs.	Thompson	by	helping	in	the	older	woman’s	
garden.	Their	slow	growing	friendship	is	the	focus	from	which	the	story	radiates	and	unfolds,	
and	each	tells	the	other	their	sad	story.	Tebo	had	been	raped	in	her	home	of	South	Africa,	a	
victim	of	corrective	rape15,	while	Mrs.	Thompson	had	lost	her	two	children	in	Jamaica	to	a	car	
accident.	However,	their	relationship	is	short	lived,	One	day,	when	Tebo	is	on	her	way	home	
from	the	community	center	where	she	began	working	shortly	after	her	relocation,	she	is	attack	
by	a	group	of	white	men	left	for	dead	on	a	football	field.	Mrs.	Thompson,	who	felt	like	Tebo’s	
mother,	is	therefore	devastated	by	Tebo’s	death	and	must	somehow	come	to	terms	with	the	
devastating	loss	of	another	child.	Throughout	the	novella,	the	perspective	switches	from	Tebo	
																																																						
14	This	neighborhood,	as	of	2011,	was	more	than	98%	black	(Wikipedia)		
15Sarah	Boeshart	defines	corrective	rape	as	“an	act	characterized	as	a	man	raping	a	lesbian	in	an	effort	to	turn	her	
straight”	(ii).	Corrective	rape	in	South	Africa	is	most	often	perpetrated	against	black,	not	white,	lesbians,	but	many	
news	articles	do	not	say	this	explicitly,	instead	they	identify	where	the	rape	occurred,	since	neighborhood	and	
town	can	be	a	strong	indicator	of	race	in	South	Africa	(62).		
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to	Mrs.	Thompson	to	a	third	party	narrator	without	any	true	delineation;	this	narrative	style	
forces	the	reader	to	come	face	to	face	with	Tebo	and	Mrs.	Thompson’s	past	and	future	traumas	
slowly:	in	real	time,	with	the	characters	themselves.	Tebo’s	posthumous	narration	of	her	own	
story	challenges	the	typical	linear	narrative	order,	and	ensures	that	Tebo’s	story	does	not	end	
with	her	death.	Her	fight	for	justice	will	continue	even	after	she	dies.		
This	second	chapter	will	attempt	illuminate	how	Popoola	uses	ghosts	and	hauntings	to	
communicate	trauma.	The	previous	chapter	dealt	with	a	single	occurrence	of	a	direct	
haunting—a	haunting	in	which	a	ghost	or	spirit	interacted	directly	with	another	character	in	the	
work—while	this	chapter	will	focus	on	the	communication	of	trauma	by	a	spirit	to	the	audience,	
not	to	another	character.		
	 Before	discussing	the	communication	of	trauma,	how	the	characters	of	the	novella	deal	
with	trauma	must	be	identified,	for	if	Mrs.	Thompson	had	died,	we	would	not	have	the	same	
kind	of	ghost	at	all.	When	she	was	alive	Tebo	threw	her	energy	into	the	arts,	helping	students	at	
the	local	community	center.	She	helps	to	“make	the	shabby,	mini	hall	[of	the	community	
center]	look	like	magic	could	leap	out	into	the	room,	any	second	now”	(Popoola	28).	Her	work	
with	the	community	center	allowed	her	to	make	things	beautiful	and	to	make	an	active	
difference	in	people’s	lives.	Through	her	work,	she	met	her	only	other	friends	in	London:	
Amina;	Brian,	Amina’s	child’s	father;	Clay,	Amina’s	friend	and	roommate;	and	Kurt,	Amina’s	
friend	and	sometimes	lover.	The	friends	that	she	meets	within	the	theater	community	give	
Tebo	a	chance	to	see	life	beyond	trauma,	but	the	only	way	that	Tebo	can	truly	feel	relief	is	to	
communicate	the	trauma	that	she	experienced	and	to	find	justice.	Tebo’s	need	to	remain	active	
in	order	to	deal	with	her	trauma	turned	“shabby”	spaces	into	magical	ones:	she	brought	life	and	
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noise	to	Mrs.	Thompson’s	quiet	London	flat,	and	she	brought	her	own	brightness	to	the	
community	center	where	she	worked.		
	 While	Tebo	deals	with	trauma	by	remaining	active	and	making	a	difference	in	the	lives	
and	spaces	around	her,	Mrs.	Thompson	deals	with	her	trauma	by	retreating	into	herself.	Mrs.	
Thompson	“neva	have	nutin	to	sey.,”	she	just	“mind	[her]	own	business,	harm	nobody.	[She]	
know	all	a	dem	think	[her]	crazy	or	sumting”	(11).	Mrs.	Thompson’s	retreat	into	herself	began	
after	the	death	of	her	two	children	in	Jamaica.	While	we	know	very	little	about	the	details	of	
Tebo’s	traumatic	experiences,	we	know	even	less	of	Mrs.	Thompson’s.	She	reveals	to	the	
reader	that	she	had	one	girl	and	one	boy,	and	that	they	were	killed	in	a	car	accident	in	outside	
of	her	home.	Furthermore,	we	do	not	see	this	tragic	incident	through	Mrs.	Thompson’s	eyes.	
The	third	person	narrator	explains	the	tragedy	instead.	By	denying	the	reader	the	chance	to	
hear	from	Mrs.	Thompson	herself	on	this	issue,	it	further	distances	her	from	her	own	tragedy.	
Mrs.	Thompson’s	narration	only	briefly	mentions	her	children,	and	then	only	twice.	She	
describes	her	children	when	talking	about	the	grief	she	feels	having	lost	her	three	children,	first	
her	two	in	Jamaica	killed	on	the	way	to	school	by	a	reckless	driver		and	then	Tebo	killed	on	the	
way	home	by	a	group	of	soccer	hooligans.	While	the	reader	gets	so	few	glimpses	into	Mrs.	
Thompson’s	tragedies,	most	of	the	people	who	she	meets	have	no	idea.	Her	inability	to	
communicate	this	trauma	is	shown	as	both	a	reason	for	and	a	symptom	of	her	extreme	social	
isolation,	and	this	unwillingness	to	communicate	stems	from	being	dismissed	and	isolated	
socially.		
Her	neighbors	and	others	see	her	sit	on	her	porch	and	she	believes	“all	dem	see	is	one	
old	woman,	one	old	Black	woman”	(28).	Her	garden	and	her	kitchen	are	the	places	where	she	
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can	impose	order	into	the	“madness”	that	she	feels	within	herself	(48).	This	madness	is	
something	that	she	typically	pushes	down	inside	of	herself	through	maintaining	her	outward	
appearance.	Her	garden	is	“meticulous;	her	appearance	as	well”	and	the	flowers	are	“neatly	
arranged	and	trimmed”	(12).	When	a	severe	rainstorm	comes,	she	“[hurries],	back	bent,	
moving	one	plant	at	a	time”	(14).	This	scene,	in	which	Mrs.	Thompson	falls	while	frantically	
attempting	to	save	her	beloved	plants	from	the	rain,	shows	the	extreme	dedication	that	she	
feels	toward	her	garden.	Before	Tebo	arrived,	the	plants	were	her	only	children	and	friends,	
and	Tebo	helping	her	to	save	these	plants	from	the	storm	is	how	the	two	women	became	
friends.	Mrs.	Thompson	sees	that	Tebo	is	not	like	the	other	Londoners	who	she	feels	judge	her.	
At	first,	Mrs.	Thompson	“neva	waan	talk	to	her,”	but	after	Tebo	helped	to	save	her	plants,	Mrs.	
Thompson	allowed	the	girl	into	her	quiet	haven	(8).		
Her	social	isolation	seems	to	come	from	experiencing	the	exclusion	of	being	stereotyped	
as	the	crazy	old	black	woman.	This	harmful	stereotype	is	pervasive	and	extends	even	to	the	
medical	field:	in	an	essay	on	“Black	Women	and	Mental	Health,”	Melba	Wilson	explains	that	
African-Caribbean	women	can	be	seen	by	doctors	as	overly	aggressive,	more	resilient	to	trauma	
than	other	women,	and	are	more	focused	on	raising	children	(43).	Furthermore,	Wilson	
explains	that	older	African-Caribbean	women	living	in	the	UK	are	even	more	vulnerable	to	being	
ignored	by	their	National	Healthcare	System	(45).	Mrs.	Thompson	is,	like	Tebo,	a	vehicle	to	
proclaim	the	many	issues	facing	black	women	that	are	so	often	ignored.	Her	internal	struggle	
with	the	loss	of	her	children	and	her	extreme	social	isolation	show	the	failures	of	the	British	
system	to	help	elderly	black	women	with	their	mental	health.	Wilson	also	states	that	older	
black	women	were	considered	to	be	a	transitory	group,	so	their	social	isolation	was	amplified	
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through	a	lack	of	infrastructure	to	help	these	women	adjust	to	their	new	communities	(45).	
Mrs.	Thompson	says	after	Tebo’s	funeral,	“I	cannot	remember	de	last	time	so	many	people	are	
friendly	to	me…	In	this	country	everyone	just	look	at	me	like	something	wrong	with	me.	I	have	
no	family	here	and	de	people	I	have	sey	I	must	get	on	with	life”	(Popoola	53).	People	in	her	life	
have	constantly	told	her	to	move	on	with	her	life,	but	how	does	one	move	on	from	the	loss	of	
their	children?	People’s	dismissal	of	Mrs.	Thompson’s	pain,	especially	in	England,	shows	the	
phenomenon	which	Wilson	was	describing:	black	women	are	stereotyped	as	being	strong	and	
self-reliant	to	the	point	that	their	mental	health	is	completely	ignored	and	their	trauma	
dismissed.		
	While	Mrs.	Thompson	and	Tebo	deal	with	their	trauma	in	vastly	different	ways,	they	do	
have	a	coping	mechanism	in	common:	they	both	want	to	make	things	beautiful.	The	two	
women	create	their	bond	through	working	on	Mrs.	Thompson’s	garden;	the	garden	and	Mrs.	
Thompson’s	flat	are	the	only	places	where	the	two	interact.	In	this	space,	they	can	interact	
without	any	outside	influences,	and	Mrs.	Thompson	can	simply	listen	to	Tebo	talk,	and	Tebo	
can	say	whatever	she	needs	to.	Their	friendship	is	based	on	a	mutual	understanding	of	
emotional	needs,	and	without	the	other,	each	would	go	too	far	in	their	mutual	comfort	zones,	
never	truly	dealing	with	their	trauma.		
When	Tebo’s	ghost	opens	the	narration,	it	is	a	call	to	recognition:	“My	name	is	Tebo.	
Tebogo.	I	arrived	yesterday...	My	name	is	Tebo.	Tebogo.	I	arrived	yesterday.”	(Popoola	7).	By	
repeating	her	own	name,	both	her	familiar	nickname	and	her	full	name,	she	forces	the	reader	
to	recognize	her	and	to	remember	her.	Popoola	places	this	repetition	of	“My	name	is	Tebogo.	
Tebo,”	both	that	the	beginning	and	the	end	of	the	novella	in	order	to	call	the	reader	to	action:	
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to	remember	and	advocate	for	all	of	the	nameless	women	who	suffer	at	the	hands	of	racist,	
sexist	and	homophobic	violence16.	The	men	who	killed	Tebo	obviously	did	not	know	her—we	
are	told	that	they	were	not	from	the	community	and	just	happened	to	meet	her	after	a	soccer	
game—and	the	police	dismissed	her	murder	as	simply	related	to	soccer	hooliganism17.	
Therefore,	she	cannot	get	true	justice,	because	the	authorities	do	not	take	the	crime	seriously	
enough.	Furthermore,	Tebo	dies	before	she	can	absolve	herself	of	the	burden	of	the	assault	
that	she	suffered	previously	in	South	Africa.	In	order	for	Tebo’s	ghost	to	move	on,	she	must	
seek	justice.	Avery	Gordon	explains	that	a	ghost	would	not	haunt	without	“a	concern	for	
justice,”	and	that	“we	must	reckon	with	it	graciously,	attempting	to	offer	it	a	hospitable	
memory	out	of	[this]	concern	for	justice”	(Gordon	64).		Tebo’s	call	for	recognition,	her	ghost’s	
refusal	to	allow	the	world	to	forget	her,	is	a	precise	example	of	this	type	of	haunting:	she	forces	
the	reader	to	reckon	with	her	death	and	to	see	the	widespread	issue	of	corrective	rape	and	
anti-black	violence.	Tebo	will	not	allow	the	victims	of	these	crimes	to	remain	nameless.		
	A	lyrical	and	imaginative	narrative	style	is	used	throughout	all	of	the	third	person	
narration,	which	I	will	call	the	voice	of	the	implied	Popoola.	This	narration	is	rhythmic	and	rich	
with	detail,	and	can	be	seen	even	in	the	description	of	the	most	everyday	of	scenes.	This	style	is	
exemplified	in	the	scene	describing	Amina	and	Kurt	standing	outside	trying	to	go	into	a	
university	building:	“After	helping	her	with	endless	bits	of	‘you-never-knows	hand	cream,	
tampon,	pens,	tissues,	lip	gloss,”	the	purse	gets	caught	in	a	door	handle	and	spills.	“Karl…looks	
																																																						
16	There	are	no	official	statistics	on	hate	crimes	in	South	Africa,	and	corrective	rape	is	still	not	considered	a	hate	
crime;	however	ActionAid’s	report	on	the	crime	states	that	nearly	50%	of	South	African	women	will	be	raped	in	
their	lives,	and	that	24	out	of	every	25	men	tried	for	rape	are	released	without	conviction.		
17	Soccer	hooliganism	is	a	phenomenon	that	has	become	a	major	issue	in	Europe.	Soccer	hooligans	are	usually	
white	men	who	become	enraged	and	violent	during	and	after	soccer	games.	Their	presence	has	increased	violence	
at	and	around	soccer	stadiums	and	the	violence	associated	with	them	is	often	racially	or	sexually	motivated.		
Buchanan	
	
31			
amused.	His	lips	pursed	the	tiniest	bit	as	he	bent	down	to	crawl	amongst	the	scattered	things”	
(67).	Even	when	describing	an	interaction	between	two	secondary	characters—Amina	and	
Karl—Popoola’s	beautiful	narration	shows	every	detail	of	the	life	that	Tebo	has	created	for	
herself.	She	shows	the	reader	the	beauty	in	the	community	and	friendships	that	Tebo	herself	
sees,	without	having	to	say,	“Tebo	appreciated	the	small	beauties	in	her	new	life.”	This	voice	
narrates	most	of	the	actual	plot,	while	the	two	character’s	voices	tend	toward	internal	
monologue.	These	internal	monologues	allow	the	reader	to	both	know	what	is	going	on	
temporally	and	to	allow	for	the	characters	to	deal	directly	with	their	trauma.	Both	stories	of	
trauma	are	told	through	each	narrator’s	perspective.	In	this	way,	the	reader	gets	the	story,	the	
way	it	affected	the	actual	victim	and	those	around	them.	The	multi-layered	communication	of	
trauma	forces	the	reader	to	come	to	terms	with	the	effect	that	poverty	and	minority	issues	
have	on	the	human	psyche.		
Tebo’s	narration	is	haunted	and	disjointed	and	are	the	most	direct	examples	of	internal	
monologue	in	the	novella.	She	begins	her	narrations	without	any	delineation	from	Mrs.	
Thompson’s	or	the	third	person	narrator’s	and	continues	them	in	a	raw	stream	of	
consciousness	style	that	forces	the	reader	to	feel	the	same	pain	and	isolation	that	she	felt.	
While	Popoola’s	narrative	reflects	that	of	a	realism,	a	precise	and	detailed	text	that	shows	both	
the	larger	picture	and	the	minute	details	needed	to	maintain	the	beauty	of	the	everyday,	
Tebo’s	sections	reflect	a	more	modernist	style,	with	fragmented	pieces	that	are	clearly	
influenced	by	perspective	and	come	together	to	form	a	psychological	and	grotesque	impression	
of	a	life.	An	excellent	example	of	Tebo’s	narration	is	when	she	recalls	her	traumatic	rape:		
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I	didn’t	tell	them.	Zanele	and	Pedita18.	I	made	my	way	to	Number	36	alone19.	I	
should	have	gone	to	the	police	but	I	was	too	tired,	so	I	fell	into	bed	like	a	wet	
sack	and	slept	a	restless	sleep.	One	of	those	ones	with	too	many	people	too	
close,	talking	too	fast	and	too	much	and	you	are	like	a	spy	from	another	film,	in	
the	same	theatre,	looking	at	what	is	rolling	in	the	other	hall.	But	you	can’t	stop	
it.	You	can’t.	And	someone	pushes	me	from	the	other	side,	from	the	movie	that	
is	playing	at	the	same	time	and	which	is	not	the	one	I	came	to	see.	First	one	
hand,	then	two,	then	many,	pushing,	poking,	stabbing,	over	and	over.	
This	episode	begins	in	a	fairly	traditional	style,	with	Tebo	explaining	the	steps	she	took	to	get	to	
bed,	but	as	she	begins	to	fall	asleep,	the	reader	descends	into	her	flashback	with	her.	Tebo	
moves	away	periodically	from	a	first	person	perspective	to	the	second	person,	which	places	the	
reader	in	her	mind,	experiencing	everything	alongside	her.	She	then	ends	this	section	without	
any	pronouns,	describing	the	physical	attack	with	only	action	words	that	have	no	specific	
object.	In	a	separate	description,	this	time	of	Tebo’s	murder,	her	ghost	describes	the	terrible	
attack	in	the	second	person.	She	does	not	allow	the	reader	any	distance	from	her	pain:	“Your	
arms	twisted,	your	eyes	rolling	in	their	sockets.	Rolling	backwards	because	your	neck	is	down	
and	you	wouldn’t	be	able	to	see	the	sky	unless	you	defeat	the	order	the	bones	and	muscles,	the	
body,	gravity	and	the	pressure	that	now	keeps	you”	(21).	The	horrific	attacks	that	Tebo	
experienced	both	went	dismissed	by	society.	The	first,	she	did	not	report,	most	likely	because	
she	knew	that	she	would	not	see	justice	that	way.	She	saw	later	in	the	book	that	there	was	a	
similar	case	in	Soweto	in	which	the	men	went	free,	and	when	she	was	killed,	people	dismissed	
the	murder	as	“an	accident”	(18).	Tebo,	though,	refused	to	be	dismissed.	She	forces	the	reader	
to	face	her	tragedy	and	her	pain	face-on.		
																																																						
18	Zanele	and	Pedita	are	Tebogo’s	friends	from	Soweto.		
19	Number	36	refers	to	the	number	of	the	apartment	where	Tebogo	lived	in	Soweto.		
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Tebo	deals	with	these	issues	openly	and	with	fervor	through	action	and	activism,	while	
Mrs.	Thompson	tends	to	her	garden	and	isolates	herself	from	the	rest	of	the	world.	Mrs.	
Thompson’s	internal	monologue	reveals	that	she	worried	about	Tebo’s	activist:	“she	should	ah	
quiet	herself”	(19).	Mrs.	Thompson	would	be,	and	became,	entirely	devastated	by	the	loss	of	
Tebo,	her	last	child,	and	she	was	afraid	that	Tebo’s	activism	would	make	her	a	target	of	blame	
for	her	own	murder.	After	the	terrible	attack,	Mrs.	Thompson’s	home	became	full,	but	not	in	
the	same	way	it	had	been	when	Tebo	was	alive.	People	came	asking	about	Tebo,	and	Mrs.	
Thompson	did	her	best	to	continue	Tebo’s	story.	She	mocks	the	police	who	imply	that	“it	was	
not	[the	men	who	killed	her]’s	fault,”	who	say	that	the	men	had	“neva	even	look	out	for	no	
trouble	(18),”	and	that	Tebo	“always	talk	(11),”	so	“she	musta	said	sumting”	to	set	these	men	
off(47).	Mrs.	Thompson	refuses	to	allow	these	people	to	dismiss	Tebo’s	murder	as	an	accident	
caused	by	Tebo’s	activism.	She	insists	that	the	crime	be	recognized	for	what	it	truly	was:	a	
vicious	and	racist	attack	on	a	vibrant	young	woman	just	trying	to	go	home	after	an	evening	at	a	
jazz	bar.	In	the	end,	Tebo’s	existence	as	a	black,	gay	woman	could	neither	be	tolerated	in	
Soweto	nor	in	London;	she	could	never	just	exist	and	have	her	story	be	told.		
Now	that	I	have	identified	the	ways	that	each	character	deals	with	trauma,	and	
explained	the	relationship	between	these	characters,	we	can	begin	to	examine	the	implication	
of	Tebo’s	posthumous	narration.	Why	must	she	continue	to	share	her	story	after	she	died,	even	
though	she	had	so	many	supportive	relationships	in	London?	Tebo	must	continue	to	tell	her	
story,	because	her	activism	on	earth	was	cut	short,	and	the	violence	that	she	had	fought	against	
has	not	ceased.		
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Tebo	was	a	victim	of	two	all	too	common	attacks	in	London	and	Soweto:	corrective	rape	
and	soccer	hooligan	violence.	Both	of	these	kinds	of	attacks	are	almost	always	perpetrated	
against	people	of	minority	status:	corrective	rape	almost	always	focuses	on	black,	lesbian	
women,	and	soccer	hooligan	violence	affects	a	broader	demographic,	but	actions	are	often	
motivated	by	race.	Henriette	Gunkel	explains	in	her	book	The	Cultural	Politics	of	Female	
Sexuality	in	South	Africa	that	in	many	parts	of	the	African	continent,	but	especially	South	Africa,	
homosexuality	is	considered	“as	an	indicator	of	Westernization,	as	being	a	Western	product	
imported	by	the	West	through	colonialism;”	however,	Gunkel	goes	on	to	explain	that	South	
African	sexuality	was	politicized	through	colonialism,	and	especially	through	Apartheid	(26).	
Apartheid,	according	to	Gunkel,	subjected	South	Africans	of	all	races	to	a	physicalizing	of	their	
personhood:	that	is	to	say,	that	every	aspect	of	the	person	was	associated	with	their	biology.	
Apartheid’s	philosophy	that	African,	Indian,	and	White	races	were	“pure”	races	that	that	they	
should	all	remain	separate	was	then	sexualized,	aiming	“to	(re)produce	racialized	bodies,	
marked	as	‘pure,’	non-interracial	bodies”	(32).	This	system	caused	anyone	who	fell	outside	of	
this	“idealized	norm”	to	be	in	danger	of	violence	and	discrimination	(32).	To	further	explain	why	
the	deep-seated	discrimination	against	black	lesbians	is	a	global	problem	and	not	just	one	in	
South	Africa,	one	can	turn	to	Audre	Lorde’s	Sister	Outsider.	Lorde	explains	more	concretely	why	
the	notion	in	African	diasporic	communities,	that	homosexuality	was	imported	with	colonialism	
is	patently	incorrect	by	tracking	the	different	forms	of	marriage	that	the	continent	practiced	
long	before	colonialism:	co-wives,	practiced	still	in	the	Fon	people	of	Dahomey,	are	women	
who	are	married	to	other	women	sometimes	in	a	non-sexual	partnership	and	sometimes	
engaged	in	a	lesbian	relationship	(50).	She	further	explains	that	black	lesbians	are	considered	to	
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be	a	threat	to	the	existence	of	the	Black	community,	and	that	some	black	people	consider	
lesbianism	as	“the	death	of	[their]	race”	(51).		
This	way	of	thinking	is	intensified	in	South	Africa	due	to	the	politicization	of	
homosexuality	and	the	conflation	of	race	and	sexuality	during	the	Apartheid	period	through	
presenting	homosexuality	as	a	type	of	degeneration	of	race.	According	to	the	United	States’	
Bureau	of	Diplomatic	Security’s	Crime	and	Safety	Report	on	South	Africa	from	2016,	61%	of	
participants	in	a	survey	in	South	Africa	believe	that	homosexuality	should	not	be	accepted	by	
society;	the	report	goes	on	to	say	that	LGBTI	communities,	“especially	in	townships”	such	as	
Soweto,	report	being	victims	of	“hate	crimes,	gender	violence,	and	killings”	(OSAC.gov).	
Furthermore,	ActionAid	United	Kingdom	states	that	corrective	rape	is	targeted	toward	black	
lesbians,	because	they	are	seen	as	“a	direct	and	specific	threat	to	the	status	quo”	(ActionAid).	
This	same	report	states	that	66%	of	women	who	are	subject	to	anti-lesbian	violence	in	South	
Africa	do	not	report	the	crime,	because	they	do	not	think	they	“will	be	taken	seriously”	by	the	
police.	We	see	this	fear	directly	in	Tebo,	who	does	not	tell	anyone	in	South	Africa	about	the	
attack	that	she	suffered	in	her	township	of	Soweto.	Popoola	states	in	her	Notes	and	Gratitude	
section	that	all	information	and	situations	in	the	book	are	not	directly	based	on	one	specific	
event	or	person,	but	on	“research	around	corrective	rape”	(109).	Popoola’s	decision	to	reveal	
the	fact	that	Tebo	is	not	based	on	one	single	incident	is	essential	to	understanding	Tebo’s	
function	as	a	crusader	for	all	victims	of	this	all	too	often	unreported	crime.	Popoola	creates	a	
character	whose	life	is	ended	by	racial	violence,	but	who	refuses	to	allow	the	world	to	dismiss	
her	as	a	victim.	Tebo	and	those	who	loved	her	continue	to	fight	for	justice.	
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The	novella	ends	with	Amina	who	is	about	to	write	Tebo’s	story	down,	to	learn	through	
Lucky	and	Mrs.	Thompson	all	of	the	pieces	of	Tebo’s	story	that	she	had	not	known	before.	She	
writes,	“But	what	are	we	going	to	tell	our	daughters?”	showing	that	the	concern	for	justice	in	
this	novella	is	not	for	Tebo	alone,	but	for	intergenerational	justice	(107).	As	the	novella	
progresses,	Amina’s	role	expands	and	the	reader	is	given	a	very	close	view	into	her	life.	They	
are	able	to	see	her	struggles	as	a	mother	to	a	young	daughter	and	her	triumphs,	but	most	
importantly,	the	reader	sees	the	network	of	support	that	she	has.	While	Amina	struggled	as	a	
young	mother	“to	keep	up	with	her	social	life…,	she	was	lucky	that	her	housemates	and	Keisha,	
[her	daughter]’s	father	were	actively	involved	and	allowed	her	to	follow	what	she	wanted”	
(Popoola	65).	Amina	can	be	seen	in	many	ways	as	the	opposite	of	Tebo.	While	Tebo	is	the	girl	
who	put	down	roots	and	allowed	those	who	were	close	to	her	to	know	her	struggles,	Amina	set	
down	roots	early	and	cultivates	close	and	intimate	relationships	with	the	people	around	her.	
Amina	guided	Tebo	into	becoming	more	open	to	relationships	with	people	and	introduced	her	
to	activism.	Tebo’s	best	friends	in	Soweto	did	not	know	about	her	attack,	and	Mrs.	Thompson	
could	sense	that	she	was	flighty,	but	Amina’s	influence	showed	Tebo	how	to	stand	and	fight	for	
herself,	her	rights,	and	her	relationships.	Tebo	began	to	be	active	in	the	fight	against	the	
injustices	she	saw	through	her	friendship	with	Amina.	It	seems	fitting	that	Amina	would	then	
take	up	the	cause	for	her	late	friend.	Amina	once	told	Tebo,	“if	anything	is	ever	to	change,	
[they]	would	have	to	sit	and	talk	about	the	basics.	That	it’s	always	about	power”	(58).	While	
Mrs.	Thompson	is	likely	the	person	closest	to	Tebo,	she	would	not	be	the	one	to	take	up	a	
crusade	for	her.	She	loved	Tebo,	but	is	old	and	expresses	her	distaste	for	the	reporters	and	
police	who	question	her	about	Tebo’s	life	and	death.	Amina,	on	the	other	hand,	takes	it	upon	
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herself	to	write	Tebo’s	story	down,	and	to	reach	out	to	Mrs.	Thompson	and	Lucky	in	order	to	
piece	together	Tebo’s	past.	She	is	the	voice	that	will	shout	Tebo’s	name	from	the	rooftops	while	
Mrs.	Thompson	watches	proudly	from	her	garden.		
Although	Mrs.	Thompson	does	not	engage	in	activist	work	like	Amina,	she	does	not	
necessarily	retreat	back	into	her	solitude.	Instead,	she	ends	her	last	section	of	narration	saying	
“Me	talk	with	her	so.	This	is	not	about	sadness,	yuh	hear.	Mek	dem	know.	Tell	dem	fi	me”	(95).	
She	addresses	the	audience	and	calls	them	to	action.	She	says,	“Tell	dem	fi	me.”	In	order	for	her	
to	be	saying	this	to	someone,	she	must	have	told	someone	else	about	the	tragedies	of	her	life,	
and	herein	lies	the	title	of	the	novella	“this	is	not	about	sadness”.	Mrs.	Thompson’s	world	
opens	in	a	way	that	it	hadn’t	since	her	children	died.	Mrs.	Thompson’s	The	only	reason	that	she	
would	open	her	world	in	that	way	would	be	to	ensure	that	Tebo’s	story	continues	to	be	told,	
but	she	cannot	tell	everyone	herself.	She	says,	“Mek	dem	know,”	and	in	that	puts	her	trust	in	
the	person	she	is	addressing	to	continue	her	and	Tebo’s	story.	No	part	of	this	novella	is	about	
sadness,	though	it	is	hauntingly	and	devastatingly	sad;	it	is	about	what	to	do	instead	of	being	
sad.	To	be	sad	is	to	accept	that	something	happened,	and	that	it	is	over,	but	this	is	not	about	
sadness.	This	is	about	justice.	Mrs.	Thompson,	Amina,	and	Tebo	do	not	accept	the	tragedies	
and	injustices	of	life,	they	fight	against	them	each	in	their	own	way,	and	they	do	not	allow	
themselves	to	be	dismissed	as	crazy	black	women.	They	do	not	allow	anyone	to	dismiss	their	
pain	and	anger	as	sadness.	These	three	women	fight	against	the	systemic	erasure	of	their	
narratives	and	do	not	allow	anyone	to	diminish	their	stories	to	sad	tales—their	stories	are	
battle	cries,	meant	to	ignite	change	and	to	prevent	further	terrible	tragedies.		
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Tebo’s	last	narration	states	that	she	“was	just	a	speck	of	dust,”	but	she	was	not.	She	left	
a	legacy	within	the	people	whose	lives	she	touched,	and	while	her	ghost	must	eventually	end	
her	narration,	the	story	of	women	who	are	killed	every	day	for	simply	living	their	lives	will	never	
end.	We	must	“call	[them]	properly,”	and	remember	their	names	in	order	for	the	next	
generation	to	live	a	better	existence	than	they	did.	If	we	do	this,	then	those	women	whose	lives	
were	cut	too	short	will	not	have	to	return	as	ghosts.	They	will	not	be	responsible	for	their	own	
justice,	we	will	be.	Popoola’s	novella,	while	only	lasting	one	hundred	pages,	tackles	many	issues	
facing	women	of	the	African	Diaspora,	such	as	rape,	discrimination,	social	isolation,	and	even	
murder.	Her	short	work	forces	the	reader	to	confront	these	women’s	narratives	head	on,	and	
does	not	allow	for	their	struggles	to	be	erased.	Tebo	and	Mrs.	Thompson	are	not	“specks	of	
dust,”	and	they	are	not	just	literary	characters.	They	are	every	single	black	woman	facing	the	
erasure	of	their	struggle	and	dismissal	of	their	trauma,	and	they	will	not	be	forced	into	the	
shadows,	and	their	names	will	not	be	forgotten.			
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Chapter	3:	The	Promise	Lands	Haunted	
An	Interpretation	of	Haunted	Lands	in	Selected	Poems	by	Olumide	Popoola	
	
	
	 Olumide	Popoola’s	only	published	collection	of	poetry	is	included	in	an	anthology	of	
English-language	short	works—including	essays	and	poems—written	by	Afro-German	artists	
and	thinkers.	The	book,	named	Arriving	in	the	Future	(2014)	focuses	on	the	themes	of	home,	
belonging,	colonialism,	and	trauma	all	relating	to	the	Afro-German	experience.	The	writers	of	
these	works	are	all	of	African	descent	and	were	either	born	and	raised	in	Europe,	or	settled	
there	for	long	periods	of	time.	The	poems	I	will	examine	are:	“lineage,”	“travelling,”	“fleeting,”	
“of	matters,”	“on	war,”	and	“when	over.”20	These	poems	were	chosen	due	to	their	cohesive	
nature:	each	poem	has	intertwining	narratives,	themes	and	styles	and	they	all	deal	with	
Popoola’s	experience	of	visiting	Africa	in	order	to	connect	with	her	diasporic	roots	and	come	to	
terms	with	the	beginnings	of	the	trauma	that	she	and	her	ancestors	faced.		
	 This	last	chapter	aims	to	continue	the	progression	from	physical	haunting	to	indirect	
hauntings	shown	in	the	previous	chapters	and	conclude	the	study	of	ghosts	and	hauntings	
within	Popoola’s	works.	In	the	first	chapter,	I	examined	the	way	that	post-colonial	trauma	can	
be	expressed	through	a	physical	haunting.	In	my	analysis	of	Also	by	Mail,	physical	haunting	
referred	to	the	presence	of	a	ghost	who	has	direct	contact	with	a	character—as	was	seen	in	the	
exchange	between	Mr.	Ogunleye	and	Funke.	In	the	second	chapter	I	was	concerned	with	
haunting	as	a	purely	literary	intervention.	In	This	is	not	about	Sadness,	Tebo’s	ghost	did	not	
actively	interact	with	characters	after	death,	rather	through	her	posthumous	narration,	Tebo	
																																																						
20	These	poems	are	not	the	only	poems	that	are	present	in	the	anthology,	but	the	only	ones	that	I	will	be	engaging	
with	due	to	length	considerations.		
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could	give	the	reader	her	side	of	the	story	and	offer	a	unique	perspective	on	Mrs.	Thompson,	
even	if	she	no	longer	had	a	physical	presence	in	the	world	of	the	story.	Tebo’s	need	to	haunt	
the	narrative	stemmed	from	a	desire	for	justice	and	recognition	that	could	only	be	given	from	
the	other	characters	in	the	story	and	the	readers.		
Now,	in	this	third	chapter	I	will	examine	how	Popoola	describes	the	feeling	of	being	
haunted	by	a	collective	past	and	haunting	that	is	tied	to	a	place,	rather	than	an	individual.	In	
order	to	establish	my	analysis	of	poems	that	don’t	have	a	direct	reference	to	named	ghosts,	I	
first	tracked	the	reasons	for	hauntings:	a	need	to	communicate	trauma,	as	seen	in	the	first	
chapter,	and	a	need	for	justice,	as	seen	in	the	second	chapter.	I	further	progressed	my	
argument	to	account	for	the	physical	manifestations	of	ghosts.	Each	chapter	examines	a	more	
abstract	idea	of	haunting	or	ghosts	than	the	last	in	order	to	provide	a	context	for	my	analysis	of	
poems	that	do	not	have	any	direct	or	indirect	reference	to	one	specific	ghost.	This	progression	
has	allowed	me	to	argue	that	land	can	be	haunted	by	a	collective	past	rather	than	needing	to	
be	haunted	by	a	manifestation	of	a	single	person’s	consciousness	after	death.		
	 To	contextualize	and	further	justify	my	theory	of	haunted	lands,	one	can	turn	again	to	
Avery	Gordon’s	Ghostly	Matters.	In	the	third	chapter	of	this	book,	Gordon	examines	a	similar	
phenomenon	through	the	example	of	the	“desaparecido21”	that	can	be	seen	in	Latin	American	
cultures	and	is	often	reflected	in	Latin	American	literature.	The	term	desaparecido	refers	to	the	
victims	of	the	many	cruel	regimes	that	existed	in	Latin	America,	especially	in	Guatemala	and	
																																																						
21	Desaparecido	means	disappeared	in	Spanish		
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Argentina;	the	term22	is	identified	as	first	being	used	in	the	German	context	during	World	War	
Two,	but	by	1963	the	term	had	begun	to	be	used	primarily	in	the	Latin	American	context.	These	
desaparecidos	tend	to	be	people	who	were	taken	from	their	families	and	never	heard	from	or	
seen	again.	The	regimes	in	these	countries	used	disappearance	as	a	political	tool	to	control	
other	members	of	the	victim’s	family	or	community	through	fear	and	a	feeling	of	hopelessness.	
Gordon	explains	that	after	these	disappearances,	“entire	societies	are	haunted	by	terrible	
deeds	that	are	systematically	occurring	and	are	simultaneously	denied”	(64).	Gordon	goes	on	to	
use	examples	such	as	buildings	feeling	haunted	if	someone	you	knew	disappeared	from	them	
or	the	space	where	unmarked	graves	have	been	thought	to	lie	feeling	charged	or	strange.	
Gordon	says	that	in	order	to	find	these	ghosts,	one	must	find	the	“path	of	correspondences”	
that	leads	to	the	recognition	of	the	collective	trauma.	The	idea	of	finding	a	path	that	is	haunted	
by	the	trauma	of	the	people	who	previously	followed	it	will	be	a	central	concept	that	will	be	
further	explained	in	an	analysis	of	Sadiya	Hartman’s	Lose	Your	Mother	in	order	to	be	applied	to	
Popoola’s	poetry.	
	 As	an	Afro-German	who	has	spent	some	time	living	in	Africa,	but	spent	most	of	her	life	
in	Germany	and	England,	Popoola	is	one	of	many	Afro-Europeans	who	feels	a	vague	connection	
to	the	African	continent.	But	Popoola’s	generation	is	not	by	far	the	first,	to	be	concerned	with	
maintaining	their	connection	to	the	motherland.	As	far	back	as	the	mid	19th	century,	African	
descended	people	who	found	themselves	in	the	Americas	and	in	Europe	longed	to	return	and	
believed	this	physical	return	would	free	them	from	the	bonds	of	oppression.	Some	examples	of	
																																																						
22	Gordon	traces	the	term,	being	used	here	as	disappeared,	using	Amnesty	International;	in	Latin	American	
cultures	it	is	desaparecido,	but	it	was	originally	used	in	this	context	in	the	German	language	where	it	is	
Verschwunden.		
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more	organized	efforts	to	implement	a	mass	return/exodus	are	the	founding	of	Liberia	and	
Marcus	Garvey’s	Back	to	Africa	movement.	However,	these	movements	often	romanticized	
Africa	and	did	not	consider	the	difficulties	members	of	the	Diaspora	might	face	when	
attempting	to	return	and/or	reconnect	with	their	ancestral	culture.	In	order	to	understand	
what	might	hamper	Popoola’s	desire	for	an	intimate	connection	to	Africa,	I	first	turn	to	Sadiya	
Hartman’s	Lose	Your	Mother:	a	text	which	theorizes	the	African	descendant’s	doomed	longing	
for	a	return	to	the	motherland.	
In	Lose	Your	Mother,	Hartman	narrates	her	own	return	to	what	she	had	been	raised	to	
consider	“the	homeland.”	Like	many	African	American	people,	Hartman	is	descended	from	
slaves	and	due	to	a	history	systematic	of	racism	in	the	U.S.,	she	never	felt	truly	a	part	of	the	
American	community,	so	she	changed	her	name	from	Valerie	to	the	Swahili	name	Sadiya23	and	
began	her	search	for	her	African	roots24.	It	was	in	this	choice,	which	was	meant	to	bring	her	
closer	to	her	African	roots,	that	Hartman	first	exhibited	her	own	disconnection	from	them.	She	
did	not	know	that	Swahili	“was	a	language	steeped	in	mercantilism	and	slave	trading”	in	and	of	
itself.	In	the	choosing	of	her	new	name	from	a	language	that	represents	Africa’s	complicated	
and	long	history	with	colonialism	and	slavery,	Hartman	unknowingly	exemplified	the	
impossibility	to	regain	a	place	in	“the	motherland”	as	if	there	had	never	been	a	separation.		
Based	on	her	time	spent	in	Ghana,	Hartman	explains	that	tourist	locations	in	Elmina25,	
Ghana	were	filled	with	signs	that	read,	“Return	to	the	motherland.	Welcome	back.	It’s	good	to	
																																																						
23	Hartman	chose	the	name	Sadiya	from	an	“African	names	book;	it	means	‘helper’”	(8).	
24	Changing	one’s	name	to	something	considered	to	be	of	African	roots	is	a	common	occurrence	in	African	
American	culture.	This	attempt	to	reconnect	with	African	heritage	can	be	seen	in	Lorraine	Hansbury’s	A	Raisin	in	
the	Sun	as	one	of	the	most	recognizable	example	in	American	Literature.		
25	Elmina	can	also	be	written	as	Amina.		
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be	home”	and	that	Ghanaian	students	wrote	her	letter	addressed	to	their	“sister”	and	
lamenting	that,	“because	of	the	slave	trade	[she	lost	her]	mother”	(89,	85).	Hartman	explains	
that	despite	the	warm	welcome	from	her	Ghanaian	counterparts,	she	“realized…that	the	
breach	of	the	Atlantic	could	not	be	remedied	by	a	[change	in	name]	and	that	the	routes	
travelled	by	strangers	were	as	close	to	a	mother	country	as	I	would	come”	(9).	While	Hartman	
did	not	find	the	sense	of	belonging	with	the	African	community	during	her	travels,	she	did	find	a	
sort	of	homecoming	in	these	“paths	travelled	by	strangers:	the	land	that	her	ancestors	may	
have	once	walked	on	in	their	journey	from	freedom	to	captivity:	"In	following	the	trail	of	
captives	from	the	hinterland	to	the	Atlantic	coast,	I	intended	to	retrace	the	process	by	which	
lives	were	destroyed	and	slaves	born.	I	stepped	into	the	path	of	more	than	seven	hundred	
thousand	captives”	(6-7).	Popoola’s	poetry	exhibits	this	same	strong	connection	to	the	land	and	
to	the	scars	that	the	paths	of	colonialism	and	slavery	left	on	the	land	of	the	African	continent;	
however,	there	is	one	major	difference	between	Hartman	and	Popoola’s	experiences	that	
affects	the	reading	of	their	respective	works:	Popoola	knows	where	her	ancestors	came	from	
and	Hartman	does	not.		
	 This	significant	difference	in	Hartman	and	Popoola’s	experiences	comes	down	to	the	
difference	between	the	captive	and	the	fugitive.	The	terminology	of	captive	and	fugitive	is	
based	on	Hartman’s	identification	of	the	“fugitive”	as	African	and	African	Diasporic	people	who	
were	not	enslaved	or	descended	from	enslaved	people,	while	captive	refers	to	people	who	
were	enslaved	or	descended	from	enslaved	people;	thus	in	Hartman’s	understanding	captivity	
is	passed	on	from	generation	to	generation.	In	Hartman’s	epistemology,	the	captive	is	always	
searching	for	their	ancestors	and	is	always	a	stranger,	while	the	fugitive,	who	already	knows	
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their	ancestors,	is	always	fleeing.	This	dichotomy	is	further	analyzed	in	Michelle	Wright’s	Middle	
Passage	Blackness	and	its	Diasporic	Discontents:	The	Case	for	a	Post-War	Epistemology,	in	
which	Wright	identifies	two	epistemologies	dominating	the	field	of	African	Diasporic	studies:	
the	Middle	Passage	Epistemology,	or	MPE,	that	focuses	on	the	members	of	the	“captive”	
community	that	Hartman	identifies	and	that	uses	slavery	as	its	primary	point	of	reference	and	
the	Post-War	Epistemology,	or	PWE,	that	focuses	on	a	more	global	black	experience	and	uses	
World	War	II	as	its	reference	point.		
Wright	criticizes	the	overuse	of	the	MPE	in	African	Diaspora	studies,	because	it	“does	
not	do	all	it	claims	to	do,	and	in	mapping	or	narrating	the	African	diaspora	many	are	left	behind	
and	this	most	likely	begins	with	its	central	myth	of	a	homogenous	Black	identity”	(218).	The	
homogenous	black	identity	being	referenced	is	the	identity	of	the	captive:	those	who	
descended	from	slaves.	The	Middle	Passage	Epistemology	encourages	the	idea	that	all	black	
people	are	fundamentally	identified	through	slavery;	however,	the	PWE	insists	that	black	
identities	are	not	always	defined	by	the	Atlantic	Slave	trade,	but	that	many	are	more	shaped	by	
the	Second	World	War.	This	epistemology	prioritizes	a	global	black	identity	that	was	more	
affected	by	colonialism	and	the	First	and	Second	World	Wars	rather	than	slavery.	In	this	way,	
the	PWE	does	not	prioritize	any	one	experience	of	blackness	in	the	postwar	era,	because	Afro-
Europeans,	Africans	and	African	Americans	were	all	affected	by	the	Second	World	War	and	its	
after	effects,	albeit	in	different	ways.	The	PWE	does	not	differentiate	between	global	anti-
blackness	and	the	institutionalized,	systematic	racism	that	is	allegedly	only	present	in	
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America26.	In	the	process	of	examining	the	haunted	lands	through	which	Popoola	travels,	this	
chapter	will	show	that	she	finds	a	middle	ground	between	the	two	epistemologies:	she	
identifies	both	with	the	Post-War	community	through	her	Afro-German	roots	and	with	the	
Middle	Passage	community	through	her	empathetic	bond	to	the	slaves	who	were	taken	from	
their	home	continent.	This	bond	will	be	further	examined	and	explained	through	Popoola’s	
poetry	in	order	to	trace	her	physical	and	emotional	the	African	continent	and	analyze	the	
theme	of	haunted	lands.		
	 These	haunted	lands	are	haunted	by	the	souls	of	the	people	who	were	taken	from	their	
homeland	and	of	the	people	who	experienced	the	violence	of	colonialism	while	still	on	the	
African	continent.	While	Gordon	identifies	the	land	being	haunted	in	the	consciousness	of	the	
society—the	society	itself	is	haunted	and	identifies	this	haunting	with	specific	landscapes—,I	
will	further	her	theory	and	identify	within	Popoola’s	poetry	the	phenomenon	of	the	physical	
land	being	haunted	without	the	need	for	a	specific	personal	connection	to	the	society	that	
directly	experienced	the	violence.	In	order	to	do	so,	one	must	first	track	the	journey	Popoola	
takes	through	Africa’s	“dust…heavily	soiled	with	biographies27”	and	further	establish	her	
empathetic	bond	with	both	the	PWE	and	MPE	communities	through	a	close	examination	of	her	
poem	“travelling28”(64).				This	poem	is	her	first	in	this	anthology	and	establishes	the	setting	
that	she	is	describing.	She	says,	
																																																						
26	Technically	speaking,	Germany	does	not	keep	demographic	statistics;	however,	in	the	article	entitled	
“Statistically	speaking,	Black	people	do	not	exist	in	Germany,”	the	very	real	issues	facing	minorities	in	Germany	
such	as	educational	and	police	discrimination	are	brought	into	the	light,	showing	that	institutionalized	racism	
absolutely	does	exist	in	Germany,	but	cannot	be	quantified	(Mohdin).		
27	This	quotation	comes	from	Popoola’s	“of	matters,”	which	will	not	be	examined	as	a	close	reading,	but	will	be	
referenced	intermittently	in	order	to	further	other	points	or	interpretations.			
28	All	poems	names	were	not	capitalized	in	the	source	text	and	will	be	left	as	such	in	order	to	preserve	the	artistic	
decisions	that	Popoola	made.		
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I’ve	been	travelling		
bags	on	my	shoulders	
picking	up	pieces	of	rotten	cotton	
on	the	shores	of	the	Gorée	
drunk	spilled	oil	at	the	edges		
of	the	Niger	Delta	
	bathed	myself	in	the	spray	
of	Victory	Falls	
I	have	been	travelling	
from	south	to	west,	up	and	down	
cascading	from	the	centre	to	periphery	
opened	and	closed	chapters	of	misery	and	joy	
I’ve	searched	the	insides	of	calabashes		
for	a	vessel	to	retain	hopes	and	dreams		
pounded	yam	with	my	own	hands	
so	that	the	blisters	could	connect	me		
to	the	soul	of	the	land29	(60)	
She	describes	both	actions	and	places	identified	with	both	the	slave	and	the	colonial	narratives.	
“Picking	rotten	cotton/	on	the	shores	of	the	Gorée”	is	a	reference	to	the	island	off	the	coast	of	
Western	Africa,	Gorée	Island,	that	was	the	largest	slave	port	on	the	continent	and	cotton	is	
considered	by	many	to	be	the	crop	that	was	most	defined	by	slavery.	She	then	travels	to	the	
Niger	Delta	and	discusses	the	devastating	oil	spills	that	occurred	there	as	a	result	of	Western	oil	
drilling30;	and	finally	we	see	her	in	Victory	Falls	on	the	eastern	side	of	the	continent.	Not	only	do	
we	experience	the	description	of	travelling,	the	reader	is	transported	across	the	page	through	
the	dynamic	formatting	maintained	above.	This	formatting	forces	the	reader	to	travel	just	as	
																																																						
29	The	first	three	stanzas	of	the	poem	have	been	transcribed	with	the	original	editing	in	order	to	preserve	the	
artistic	style	that	must	be	taken	into	consideration	when	discussing	Popoola’s	poetry.	This	style	will	be	preserved	
wherever	it	is	seen	in	the	poetry	through	the	use	of	block	quotation,	even	with	shorter	quotations.	Where	this	
effect	is	not	employed,	the	quotations	will	be	presented	in	line	with	the	text	of	the	analysis	wherever	possible.		
30	The	Shell	company	was	sued	in	the	UK	for	“decades	of	oil	spills”	that	devastated	the	economy	and	environment	
of	the	Niger	Delta	(Al	Jazeera).		
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Popoola	did	from	“east	to	west”	across	the	page	while	she	describes	her	journey	across	the	
continent.		
	Popoola	was	not	a	member	of	the	societies	that	experienced	this	trauma	first-hand31,	
nor,	since	her	work	describes	travelling	all	across	Africa,	is	she	necessarily	descended	from	
anyone	in	these	communities;	however,	she	explains	that	the	African	continent	is	the	“brittle	
earth	that	binds	us”	(62).	This	quotation	is	from	the	poem	entitled,	“lineage,”	and	the	us	being	
referenced	are	Popoola	and	those	who	walked	on	this	land	before	her.	She,	although	her	direct	
ancestors	may	not	have	lived	on	this	particular	land,	feels	that	the	physical	land	is	the	conduit	
for	the	empathetic	bond	that	she	feels	to	all	members	of	the	African	Diaspora	and	their	
traumas32.	Popoola	further	connects	the	land	to	violence:	“the	earth/	echoes	with	dim	
exasperation/	there	is	a	violence	in	the	past”	(62).	This	connection	between	the	earth	and	the	
past	violence	of	the	African	continent	establish	a	kind	of	haunting	not	fully	developed	in	
Gordon’s	writing:	a	haunting	of	land,	not	society	on	the	land.	This	interpretation	is	furthered	by	
the	quotation	“damage	not	undone/	seeps	deeper	than	structures”	(62).		
Popoola	further	demonstrates	the	ability	of	violence	to	“seep”	into	the	physical	
structures	and	land	that	Hartman	felt	during	her	visit	to	the	castle	in	Elmina:	she	connects	the	
lives	of	the	slaves	who	passed	through	the	castle	with	the	holding	cells	below	it,		
	“When	King	June33	imagined	returning	home,…could	he	have	remembered	the	
dank	holding	cell	or	the	fort	and	still	desired	to	return	home?	I	shall	return	home	
																																																						
31	That	is	not	to	say	that	Popoola	and	the	other	authors	previously	mentioned	have	not	experienced	trauma,	but	
that	they	did	not	directly	experience	the	slave	trade	or	colonialism,	but	the	aftereffects	thereof.	They	were	born	
long	after	the	initial	trauma	being	discussed,	but	still	feel	a	strong	bond	to	the	people	and	land	who	did.		
32	The	scope	of	her	other	works,	as	seen	in	previous	chapters,	is	not	confined	by	her	own	ancestry.	The	wide	scope	
of	diasporic	experiences	in	her	previous	and	later	works	(that	are	not	discussed	in	this	thesis)	can	be	used	as	
further	evidence	for	the	empathetic	bond	described	in	this	chapter.		
33	The	leader	of	the	St.	John	slave	revolt	that	occurred	in	1733.	Most	of	the	slaves	who	revolted	were	originally	
held	before	transportation	in	the	Elmina	castle	
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was	what	he	told	himself	and	the	others;	it	gave	him	the	courage	needed	to	
point	a	rifle	at	his	chest	and	pull	the	trigger”	(96).		
She	imagines	and	dissolves	into	the	narrative	of	the	slave	revolt	at	Elmina	not	because	of	the	
signs	and	museum	that	had	replaced	the	original	structural	use	of	the	castle,	but	because	she	
felt	the	narrative	that	bled	into	the	castle.	As	much	as	Popoola	and	Hartman	tried	to	find	a	
homeland	in	Africa,	they	are	both	continuously	met	with	haunted	spaces	that	have	been	
shrouded	in	the	guise	of	tourism	telling	them,	“Welcome	home.”	Popoola	searches	for	this	
homeland	in	her	poetry:	“	home/	at	last”	ends	her	poem,	“travelling,”	but	she	does	not	arrive	
home.	She	ends	the	poem	with	the	goal	of	her	journey,	not	the	end	result	of	it:	“been	travelling	
with	bags/…/	so	the	need	exhausted/	itself/	fragile/	exile/	need	no	more/	home/	at	last”	(60).	
She	does	not	find	this	home,	but	instead	finds	that	she	will	always	be	“making	up	home”	
through	her	journey	(60).		
Without	the	opportunity	to	find	a	homeland	in	the	places	that	she	visited,	Popoola’s	
focus	shifts	to	connecting	with	the	history	and	the	biographies	that	are	now	only	represented	in	
the	land	on	which	they	unfolded.	In	order	to	establish	the	connection	between	the	earth	and	
the	violence	that	occurred	on	it	and	history34.	This	connection	will	be	established	with	a	close	
reading	of	Popoola’s	“fleeting”	with	a	brief	interlude	from	her	poem	“of	matters”	to	add	more	
evidence	to	the	interpretation	presented.	“fleeting”	is	the	last	poem	in	this	cultivated	collection	
and	explains	Popoola’s	desire	to	capture	a	moment	by	travelling	in	the	“the	path	of	strangers”:	
to	hold.	to	hold	it.		
to	walk	the	land,	to	walk	it.	
to	arrive	on	another	spot.	exacting.		
																																																						
34	History,	time	and	moment	will	all	be	used	in	the	examination	of	the	connection	between	violence	soaked	ground	
and	histories,	narratives,	times,	and	moments	that	can	be	relived	by	later	generations	like	Hartman	and	Popoola	
do.		
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a	moment.	a	time.	a	here.	a	particular.	
nothing	that	formulates	ground	(but).		
place.	space.	land.		
w/here(.)	time	can.	(be).	captured	(70-71)	
It	can	be	seen	here	that	to	hold	time—or	a	moment—is	equated	with	walking	the	land.	The	
“space”	where	a	tragedy	occured	is	“w/here(.)	time	can.	(be).	captured.”	These	two	stanzas,	
when	read	together,	show	that	the	land	holds	time	and	therefore	holds	the	moments	of	
violence	that	it	has	seen.	This	interpretation	is	key	to	understanding	the	haunted	lands	which	I	
am	examining,	for	without	the	argument	that	the	earth	holds	time,	then	one	cannot	argue	that	
the	earth	holds	the	memory	of	the	violence	that	has	been	perpetrated	on	it.		
When	the	formulation	of	the	last	line	of	this	stanza	is	further	broken	down,	it	can	be	
read	also	as	“here	time	can.	captured.”	This	alternative	reading	further	supports	the	reading	
above:	the	space	in	which	time	can	be	held	relates	to	the	idea	of	the	captured.	The	word	
“captured”	can	be	read	as	either	a	verb	or	a	noun,	but	each	reading	is	consistent	with	the	
other—both,	however,	are	needed	to	further	support	the	argument	that	Popoola	is	connecting	
with	the	PWE	community.	In	order	for	this	passage	to	be	read	not	only	as	a	passage	showing	
the	haunting	of	land	and	the	connection	that	land	has	to	a	particular	moment	in	time—the	
reading	that	is	supported	by	assuming	“captured”	is	being	used	as	a	verb—,	one	must	look	at	
the	word	“captured”	as	a	noun.	This	noun	is	directly	related	to	Hartman’s	nomenclature	of	“the	
captive.”	Popoola	is	showing	her	empathetic	connection	to	the	narrative	of	slavery	through	her	
use	of	punctuation	and	fragment	sentences,	while	also	stating	that	space	holds	time	in	its	
memory	for	generations	to	come	to	be	able	to	see	these	moments	that	would	have	once	only	
been	of	“fleeting/	existence.”		
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“fleeting/	existence”	is	mentioned	in	the	poem	“fleeting”	as	something	countered	by	
walking	land:	to	hold	time	is	to	walk	the	land	and	by	extension	to	lend	more	permanency	to	
existence;	however,	the	concept	of	existence	in	Popoola’s	poetry	must	be	defined	in	order	to	
truly	comprehend	the	meaning	of	these	two	words	in	her	poem.	This	definition	can	be	found	in	
Popoola’s	poem	“of	matters;”	it	says:	“maybe	the	matter	of	existence/	only	ever	reveals	itself/	
in	the	act	of	recognition?35	(66).	Popoola	does	not	answer	this	question,	instead	she	leaves	it	as	
a	rhetorical	one,	forcing	the	reader	to	decide	if	the	question	rings	true	or	not.	Avery	Gordon	
emphasizes	recognition	throughout	her	Ghostly	Matters	saying:	“[pictures]	provide	the	
evidence	that	a	disappearance	is	real	only	when	it	is	apparitional,	only	when	the	missing	or	the	
lost	or	the	not	there	shines	through,	there	where	it	might	not	have	been	expected,	there	in	that	
moment	of	affective	recognition	that	is	distinctive	to	haunting”	(102).	In	this	quotation,	she	
provides	an	argument	for	the	interpretation	that	existence	must	be	recognized	in	order	to	
“reveal	itself.”	Gordon’s	necessity	for	recognition	of	a	disappearance	through	photography—as	
well	as	the	arguments	relating	to	recognition	of	trauma	that	were	made	in	the	previous	
chapters—can	be	applied	to	Popoola’s	poem	in	turn	providing	more	evidence	for	these	
previous	interpretations.	The	conclusion	that,	after	examining	Popoola’s	and	Gordon’s	work,	
can	be	made	is	that	existence	occurs	only	in	the	act	of	recognition;	this	conclusion	leads	the	
reader	to	draw	that	the	existence	of	the	“fleeting”	moment	of	trauma	is	dependent	on	the	
recognition	thereof.	The	next	logical	step,	both	in	the	reader’s	mind	and	in	this	thesis,	is	that	
the	land	must	be	preserved	in	order	for	the	moment	of	trauma	to	remain	in	existence,	for	
																																																						
35	This	poem	will	not	be	presented	in	stanza	form	as	the	others	were,	because	the	style	of	changing	position	on	the	
page	is	not	present	in	this	poem.	Since	this	style	does	not	need	to	be	preserved,	it	is	unnecessary	to	block	off	these	
lines	as	is	done	above.		
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without	the	physical	land,	as	established	above,	the	trauma	would	fade	from	recognition.	The	
hinge	of	this	argument	lies	in	the	use	of	“so”	in	“fleeting’s”	second	to	last	stanza:	“when	met	
with	fleeting/	existence./	so	that	there	is.	a	moment.	a	time”	(71).	This	“fleeting	existence”	
demands	a	recognition	in	order	to	“hold	time”	within	the	land;	that	is	to	say,	that	the	continued	
existence	of	a	moment	of	trauma	demands	recognition,	and	in	order	for	this	recognition	to	
happen,	one	must	“walk	the	land”—or	in	Hartman’s	words	follow	the	path	of	strangers.		
Now	that	I	have	established	the	connection	between	land,	violence,	and	recognition	
established,	I	will	now	apply	the	notion	of	haunted	lands	to	two	further	poems	by	Popoola	in	
order	to	answer	the	question:	how	does	one	live	within	these	haunted	lands?	In	her	“on	war,”	
Popoola	writes	about	the	need	of	colonizers—	“those	who	interfere”—to	“explain/	to	those/	
who	have	already	died	that	it	was	for	them”	that	they	waged	war	(67).	Tourist	spots,	like	Elmina	
castle,	welcome	people	back	to	the	motherland,	and	these	tourists	return	to	their	lives	to	say	
that	they	“returned”	to	these	haunted	places	in	order	to	save	the	narratives	of	the	slaves	
whose	lives	were	taken	from	them;	however,	as	Hartman	and	Popoola	both	demonstrate,	these	
narratives	do	not	need	saving.	They	are	already	preserved	in	the	land	demanding	not	that	they	
be	saved,	but	that	they	be	recognized.	People	who	“claim/	to	free	this	country	and	the	other/	
barely	resemble	the	messiah/	those	being	freed/	long	are	dead”	(67).	These,	the	last	few	lines	
of	“on	war,”	can	be	read	as	a	strong	condemnation	of	white	scholars,	tourists,	and	Western	
government	who	think	that	people	of	the	African	diaspora	or	the	African	continent	need	saving,	
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when	indeed	what	they,	according	to	Popoola	and	Hartman	need,	is	recognition	of	their	
trauma—a	space	for	their	experiences	in	traditionally	white	spaces36.		
The	consequences	of	the	continued	trauma	associated	with	the	global	African	diasporic	
experience	can	be	seen	in	Popoola’s	poignant	tribute	poem	to	her	brother	Kayode37	“when	
over.”	The	poem	opens	with	the	stanza:	“when	over	dust	we	layer	impact/	fresh	from	before	
but	riddled/	heavily	soiled	with	biographies”	(64).	This	opening	stanza	can	be	interpreted	using	
the	theory	presented	in	this	chapter—that	physical	land	is	haunted	by	the	trauma	perpetrated	
on	it.	The	“dust”	that	is	“heavily	soiled	biographies”	can	be	interpreted	as	dust—or	dirt—being	
used	to	cover	a	grave,	and	it’s	“soiled”	nature	can	be	interpreted	both	as	the	biographies	of	
those	who	may	have	experienced	trauma	on	that	particular	land	and	as	the	biography	of	the	
person	being	interred.	Popoola	repeats	the	question	“but	what	to	do	with	the	debris?”	
throughout	this	poem,	and	this	question	must	be	examined	in	order	to	fully	grasp	the	meaning	
of	the	poem.	The	debris	left	behind	after	a	life	is	over	refers	both	to	the	space	they	lived	in	and	
things	that	hold	onto	that	person’s	spirit38;	in	“lineage,”	Popoola	states,	“there	is	a	violence	
trapped	within”	the	earth,	and	this	violence	can	be	read	as	the	everyday	violence	that	people	of	
the	African	diaspora	experience	globally.	The	violence	of	living	in	a	white	society	is	exemplified	
																																																						
36	This	condemnation	of	colonial	powers	can	be	further	seen	in	the	Afro-German	community	through	the	Republik	
Repair	festival.	The	festival	has	been	curated	by	Karina	Griffith	and	follows	“the	Ten	Point	Action	Plan	of	the	
Caribbean	Reparations	Commission,”	which	lays	out	ten	major	steps	that	colonial	powers	need	to	take	in	order	to	
make	reparations	for	the	trauma	they	inflicted	on	their	colonies.	These	steps	include	issuing	a	formal	apology,	
assisting	in	repatriation,	offering	psychological	treatment	and	rehabilitation,	and	debt	cancellation	among	others	
(Feldmayer).	
37	Kayode	Otalokunbo	Popoola	(29.	10.	1970-	30.01.2006)	was	Olumide	Popoola’s	brother.	Out	of	respect	for	
Popoola	and	her	family,	no	further	information	on	her	brother	was	sought	out	or	included	in	this	thesis.	Only	the	
fact	that	he	passed	on	and	the	evidence	that	can	be	interpreted	from	the	poem	“when	over”	will	be	used	in	the	
discussion	of	this	poem.		
38	Spirit	is	being	used	to	imply	a	haunting,	but	not	a	possession.	The	person’s	“soul”	is	not	trapped	in	the	“debris”	
of	their	life,	but	rather,	the	experiences	of	their	lives	are	recorded	in	the	physical	space	around	them.		
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in	a	stanza	from	“when	over”:	“if	we	had	known	that	how	you	must	never/	this	or	that,	we	
would	have/	kneaded	yet	another	religion/	break	differently”	(64).	The	word	“kneaded”	is	the	
key	word	to	understanding	the	interpretation	that	this	line	refers	to	violence	experienced	in	
white	society.	It	indicates	that	the	speaker	would	have	molded—changed—their	religion	again	
in	order	to	change	the	outcome	of	their	or	their	loved	one’s	life.	Religion	was	a	key	factor	in	
colonization,	used	to	culturally	erase	a	person’s	identity	and	be	able	to	fit	them	into	the	
position	that	the	colonizer	or	slaver	wanted	them	to	play.	Popoola	explains	the	feeling	of	not	
being	able	to	fit	into	that	mold:	“when	over	couldn’t	do	the	Russian	doll	thing/	the	mould39	
would	not	wrap	smoothly/	it	chafed”	(64).	Just	as	Tebogo,	Funke	and	Wale	experienced	a	lack	
of	recognition	of	all	aspects	of	their	existence,	Popoola	shows	the	impossibility	of	life	in	an	anti-
black	society	for	someone	of	the	African	diaspora.	They	experience	housing	discrimination,	“I	
don’t	own	the	house	I	live	in”	(64);	they	experience	physical	violence	like	Tebogo;	and	they	
experience	judicial	discrimination	like	Wale.		
Popoola’s	metaphorical	journey	through	Africa,	as	shown	in	her	poems,	led	her	to	begin	
“making	up	home”—creating	her	own	space	and	demanding	recognition	for	her	intersectional	
identities	as	a	black,	German,	woman	living	in	England	who	feels	an	empathetic	bond	to	all	
black	experiences,	not	just	those	in	her	direct	line	of	contact.	Throughout	all	three	of	the	works	
examined	in	this	thesis,	Gordon’s	argument	establishing	the	sociological	need	for	ghosts	and	
hauntings	in	response	to	post-colonial	trauma	has	been	translated	from	the	American	and	Latin	
American	context	to	the	Afro-European	context	and	has	been	pushed	past	its	original	
																																																						
39	Mould	is	kept	in	the	British	English	spelling	to	maintain	the	work’s	integrity,	but	in	American	English,	it	is	
transcribed	as	mold:	a	form	into	which	something	is	shaped.		
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boundaries	to	dismiss	the	assumption	that	only	specific	societies	need	to	maintain	a	haunting.	
Popoola’s	poignant	haunted	narratives	establish	the	necessity	for	recognizing	trauma	
experienced	in	a	white	society—whether	it	is	caused	by	anti-blackness,	institutionalized	racism,	
slavery	and	colonialism.	Popoola’s	ghosts	force	the	reader	to	examine	their	own	place	in	the	
continuation	of	globalized	anti-blackness	and	to	recognize	the	traumas	that	too	many	members	
of	the	African	diaspora	experience.		
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Glossary	
ADEFRA:	Afrodeutsche	Frauen;	Afro-German	women	-------------------------------------------------------	5	
Ama	Nri	Mmuo	na	Mmadu:	World	between	spirit	and	human	worlds	for	souls	who	did	not	fufill	
their	destiny	on	earth	or	displeased	God.	-----------------------------------------------------------------	16	
Apartheid:	The	system	of	segregation	enacted	in	South	Africa	until	the	mid	1990s.	--------------	34	
Besetzungskinder:	Occupation	Children	------------------------------------------------------------------------	4	
Captive:	Used	in	Hartman	to	indicate	people	whose	ancestors	were	slaves	-------------------------	43	
Chi:	destiny	-----------------------------------------------------------------------------------------------------------	16	
Desaparecido:	the	disappeared	---------------------------------------------------------------------------------	40	
Eke:	see	iponri	-------------------------------------------------------------------------------------------------------	15	
Eleda:	see	iponri	-----------------------------------------------------------------------------------------------------	15	
Eli:	see	emi	------------------------------------------------------------------------------------------------------------	22	
Emi:	Part	of	soul	associated	with	breath	----------------------------------------------------------------------	16	
Farbe	Bekennen:	Afro-deutsch	Frauen	auf	den	Spuren	ihrer	Geschichte	:	Showing	Our	Colors:	
Afro-German	Women	Speak	Out	------------------------------------------------------------------------------	5	
Fugitive:	used	in	Hartman	to	mean	people	whos	ancestors	were	not	enslaved	--------------------	43	
Gorée:	Island	off	the	coast	of	Western	Africa	that	was	a	large	slave	port	----------------------------	46	
Ihuja	Nwata:	Rite	of	passage	that	brings	a	child	into	the	human	world	from	the	pre-natal	world.	
Means	"frightening	the	child"	--------------------------------------------------------------------------------	21	
Iko	nsi:	secretly	poisoning	someone	through	their	food	or	air	------------------------------------------	12	
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Iponri:	Part	of	soul	in	Yoruba	religion	that	represents	the	reincarnation	of	a	patrilineal	or	
guardian	ancestor	-----------------------------------------------------------------------------------------------	15	
Juju:	magic	------------------------------------------------------------------------------------------------------------	12	
LGBTI:	Acronym	meaninng	Lesbian	Gay	Transgender	Intersex	------------------------------------------	35	
Mmuo:	the	part	of	the	soul	that	lives	on	after	death	------------------------------------------------------	15	
MPE:	Acronym	meaning	Middle	Passage	Epistemology	---------------------------------------------------	44	
Nko	Nsi:	sorcery	-----------------------------------------------------------------------------------------------------	12	
Obi:	see	emi	----------------------------------------------------------------------------------------------------------	16	
PWE:	Acronym	meaning	Post-War	Epistemology	-----------------------------------------------------------	44	
Verschwunden:	See	desaparecido	------------------------------------------------------------------------------	41	
Yoruba:	A	large	tribe	with	roots	in	the	southwestern	area	of	Nigeria	who	follow	the	Ile-Ife	
religious	text	------------------------------------------------------------------------------------------------------	14	
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